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Amos YONG 
The Christian Practices) and the Religions: 
Theology of Religions in Pentecostal and Pneumatological Perspective 
Abstract 
The discussion of Christian theology of religions has focused primarily 
so far on the question of whether or not the Christian understanding of 
salvation is available through other religions to their adherents. The 
predominant responses of exclusivism, inclusivism, and pluralism have shaped 
the debate and serve as a typology for organizing the various theologies of 
religions. While Pentecostals have generally fallen into the exclusivist category 
- e.g., that salvation is available only to those who have converted to Christian 
faith - there are also other resources related to their views regarding the 
universal work of the Holy Spirit that have not yet been adequately explored 
for the purposes of developing a more distinctive set of not only Pentecostal 
beliefs about other religions but also Christian practices related to people in 
other faiths. The first two parts of this essay survey the basic threefold 
typology and assesses the strengths and limitations of each position. The 
concluding section presents the contours of the emerging pneumatological 
paradigm informed by the "Pentecostal" idea of the Holy Spirit who has 
been poured out on all flesh, and suggests how this approach might enrich 
Christian beliefs about the religions and invigorate a more hospitable form 
of practices related to people of other faiths. 
K EYWORDS: Holy Spirit, Pentecostal, salvation, theology 
Amos Yong is professor of systematic theology at Regent University in 
Virginia Beach, Virginia. 
Pentecostals have traditionally not given as much thought to the topic of 
theology of religions as to other theologicalloci. 1 Part of why this is the case 
may be related to the fact that academic Pentecostalism is but a recent arrival to 
the theological scene, with her fIrst generation of professionally trained 
theologians - as opposed to historians or biblical scholars - emerging only 
since the early 1990s.2 Yet Pentecostal scholars can no longer avoid giving 
serious attention to this topic for various reasons, whether that be because 
the Pentecostal commitment to carrying out the Great Commission leads 
many of her missionaries and ministers into environments and situations in 
which they are interacting with people of other faiths; because the question 
of how Christianity is to respond to other religions has become a more 
intensely debated social, political, and ideological question in an increasingly 
globalized world after September 11,2001, or simply because they are led to 
engage any topic that is a live one (as is theology of religions) in the wider 
academic conversation. There is now no denying the need to at least think 
through the theological question of the religions from a distinctively 
Pentecostal perspective.3 
This chapter seeks to accomplish two broad objectives: to present the 
"state of the question" regarding the contemporary discussion of Christian 
theology of religions, and to provide some perspective on the emerging 
pneumatological approach to the discussion that is being developed among 
Pentecostal theologians. To fulfill our assignment, we will divide our remarks 
into three sections: 1) an overview of the theology of religions fIeld, especially 
the dominant positions of exclusivism, inclusivism, and pluralism; 2) an 
assessment of the limitations of these models; and 3) a presentation of an 
alternative approach to theology of religions derived from Pentecostal-
pneumatological perspectives. Given the constraints of space that we have to 
work with, the following discussion will be sketched quickly in broad strokes. 
The Status Quaestiones of Christian Theology of Religions Today: 
Mapping the Field 
In one sense, Christian reflection on theology of religions goes back to the 
earliest Christians, insofar as there has always been some kind of understanding 
of the role of the religions of the world in relationship to the providential 
purposes of God. 4 At another level, however, more in-depth theological 
thinking about the religions has emerged only during the modern period 
6 
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when European colonizers re-discovered the rest of the world and its religious 
inhabitants, when the formal academic study of religion emerged in Western 
universities during the second half of the nineteenth century,S and when 
Protestant missionaries were brought together in organizations such as the 
International Missionary Council where they began to debate the best 
approaches to evangelizing those in other faiths. 6 During the last generation, 
the topic of Christian theology of religions has solidified as its own area of 
study - with theology textbooks now regularly including at least one chapter 
in which it is discussed - as well as expanded. The dominant categories for 
mapping the various theological views about other religions that have emerged 
are exclusivism, inclusivism, and pluralism.7 
The following overview of the current discussion of Christian theology 
of religions follows this basic typology.8 Our goal will be to provide some 
historical perspective on these various theological positions as well as outline 
their basic features. We will wait to raise critical questions about the models 
themselves until the next section of this essay. 
Exclusivism, the Unevangelized, and the Religions 
In one sense, it is arguable that Christian exclusivism regarding the religions 
was a feature of apostolic Christianity. The earliest Christians were convinced 
that Jesus was the way, the truth, and the light, and that none could approach 
the Father except through him On. 14:6), and that "There is salvation in no 
one else, for there is no other name under heaven given among mortals by 
which we must be saved" (Acts 4:12).9 While there is a recognition that these 
oft-cited texts do not refer to the religions in their original contexts, theological 
exclusivists are convinced there are valid inferences to be drawn from these 
passages that are applicable to the discussion of theology of religions. It 
makes sense within the wider New Testament framework that if Jesus is the 
only way to salvation, then the disciples were told to "Go into all the world 
and proclaim the good news to the whole creation" (Mk. 16:15; cf. Matt. 
28:19). For, as the Apostle Paul put it, "how are they to call on one in whom 
they have not believed? And how are they to believe in one of whom they 
have never heard? And how are they to hear without someone to proclaim 
him?" (Rom. 10:14). 
The point was that all human beings should be told about the good news 
of God's salvation in Christ. Not only has "God so loved the world that he 
gave his only Son, so that everyone who believes in him may not perish but 
may have eternal life," but also: "Those who believe in him are not 
condemned; but those who do not believe are condemned already, because 
they have not believed in the name of the only Son of God" On. 3:16, 18).10 
People of other religions are therefore unbelievers and excluded from salvation 
unless they are evangelized and converted to Christ. 
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The shape of Christian exclusivism, however, has taken various forms 
throughout the his tory of the church. During the patristic period, the axiom 
"no salvation outside the church" (extra eccie.fia nulla .falus) emerged,ll but it 
was originally targeted toward "heretics" who were threatening the unity of 
the church. Based on the New Testament imagery of salvation as residing 
only within the ark of Noah, which prefigured initiation to Christian faith 
through the church's sacrament of baptism in water (see 1 Pet. 3:20-21), the 
conviction arose that those who either knowingly departed from the church 
or rejected the church's teachings and sacraments were likened to those in the 
days of Noah who were lost outside the ark. 
During the medieval period, however, the reach of the "no salvation 
outside the church" teaching was extended so that it applied not only to 
heretics who were undermining the authority of the church, but also to all 
who, because of original sin, had not been properly initiated to Christian 
faith through the cleansing waters of the baptismal sacrament. 12 Whereas 
during the Middle Ages it was the Muslims who were excluded from salvation 
because of their unbelief, other religious groups were added to this sphere of 
condemnation as they were "found" in the New World or later identified 
through the colonial enterprise as having existed "outside" the sacraments of 
the church. 
The Protestant form of exclusivism shifted the Catholic emphases. 
Whereas "no salvation outside the church" highlighted the importance of 
proper (i.e., sacramental) Christian initiation as historically emphasized on 
the Catholic side,13 "how are they to believe in one of whom they have never 
heard?" focused on the importance of hearing and then confessing Christ as 
essential on the Protestant side. Especially in the case of evangelical 
Protestantism, the church's key role was not that of mediating the salvation 
of the "outsider" through the sacrament of baptism, but that of proclaiming 
the gospel to the un evangelized through the preaching of the word. The 
pragmatic outcome, however, was similar: if"no salvation outside the church" 
required the priestly mediation of the sacrament of baptism for people of 
other faiths to be saved, "how are they to believe in one of whom they have 
never heard?" needed the missionary proclamation of the gospel for those in 
other religions to hear and believe in the gospel. 
The central features of exclusivism regarding the religions can now be 
summarized. First, the uniqueness, absoluteness, and exclusiveness of Christ's 
saving power are paramount. Insofar as other religious traditions are ignorant 
of Christ, reject Christ, or do not acknowledge his saving power - which by 
definition, is what it means to talk about "other religions" from a Christian 
point of view - to that same degree people of other faiths remain unbelievers 
and excluded from the salvation that is available through Christ. Second, 
from a historical perspective, exclusivism was based on the conviction tl1at 
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salvation in Christ was mediated through the church, especially in the church's 
holding the keys to proper Christian initiation through the sacraments. All 
who had not undergone baptismal initiation, whether pagan or people of 
other faiths, were excluded from the saving benefits of the sacraments. Finally, 
contemporary Protestants, especially of the conservative evangelical type, 
continue to emphasize the importance of evangelization for the salvation of 
all people, including those of other faiths.14 The un evangelized (including 
those in other religions), those who have heard the gospel but not responded 
to its call (including those in other faiths), and whoever finally rejects the 
gospel (including those who at one time or other considered themselves 
followers of Christ) - all are finally bereft of salvation apart from confession 
of Christ and Christian discipleship. 
For exclusivists, then, other religions are not salvific because Christ is 
neither present nor proclaimed through those traditions. Rather, the religions 
might be misguided human attempts striving for salvation, or they might be 
the results of having suppressed the truth of God's primordial (general) 
revelation. We should also not dismiss the possibility, going all the way back 
to the early church, that the religions are deceptive mechanisms of the Devil 
to keep the mass of humanity in darkness and therefore resistant to the light 
of the gospel. While these and other exclusivist explanations have been 
proposed, what is most important is that adherents of other faiths remain 
"outside" of God's saving purposes unless they come into the light of 
Christ. 1s 
Inclusivism and Theology of Religions 
At one level, inclusivism arguably has an ancient lineage connected to the 
post-apostolic apologists and Greek-speaking early Christian fathers who 
believed that the "seeds of the Logos" (logos spermatikos) had been planted 
throughout the world, even to the point of having illuminated every human 
heart (cf. In. 1:9). It was from this conviction that they thought the ancient 
Greek philosophers who recognized the form of the Logos in their 
philosophizing would have embraced Christ once they saw that the Logos 
had taken flesh in the life of Jesus. 16 Inclusivists did not necessarily insist that 
the Greek philosophers were saved; however, their views at least opened up 
the possibility of the idea that the salvation of God was not narrowly restricted 
to the few who had access to the sacrament of baptism or the opportunity to 
hear, receive, and confess belief in Christ. Over the centuries, there have been 
others who have held inclusivistic positions following somewhat in the line 
of thinking mapped by these apologists. 
At another level, the inclusivist position was not systematically developed 
until the twentieth-century debates that surfaced amidst the aforementioned 
International Missionary Council. There are at least three basic types of 
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inclusivisms. First, inclusivists highlight the New Testament emphasis on 
the universal salvific will of God: e.g., "God so loved the world that he gave 
his only Son, so that everyone who believes in him may not perish but may 
have eternal life" an. 3: 16); "The Lord is not slow about his promise, as 
some think of slowness, but is patient with you, not wanting any to perish, 
but all to come to repentance" (2 Pet. 3:9); and "This is right and is acceptable 
in the sight of God our Saviour, who desires everyone to be saved and to 
come to the knowledge of the truth" (1 Tim. 2:3-4). These texts are then read 
alongside other texts such as those which indicate "God shows no partiality, 
but in every nation anyone who fears him and does what is right is acceptable 
to him" (Acts 10:34b-35), toward the conclusion that the company of the 
saved may be much more expansive than traditional exclusivist perspectives 
have granted. 17 
So far, the inclusivist argument has remained simply at the level of 
developing a wider soteriological vision. While even these proposals have not 
gone uncontested by exclusivists, things get much more heated when this 
more inclusive theology of salvation is suggested to include people in other 
faiths. Now inclusivists have been insistent all along that anyone who is 
saved, even those in other faiths, are saved neither by their own doing nor 
even through adherence to their non-Christian religious beliefs and practices, 
but only because of the person and work of Christ. In other words, reading 
further from the passage in 1 Timothy quoted above, inclusivists are careful 
to acknowledge that "there is one God; there is also one mediator between 
God and humankind, Christ Jesus, himself human, who gave himself a 
ransom for all" (I Tim. 2:5-6a). In this way, inclusivism also remains more so 
a theology regarding the salvation of the unevangelized than a theology of 
religions. 
A second version of inclusivism has thus emerged which has sought to 
say more about the religions than simply that people of those traditions 
might still receive salvation through the gracious work of God in Christ. For 
these inclusivist theologians, while Christ may provide the ontological 
grounding for salvation, how is the grace of God received by the unevangelized 
if their seeking after God occurs within a framework of practices established 
by their own religious traditions? Does it not seem reasonable to infer not 
that the non-Christian faiths embody God's saving grace on their own terms, 
but rather that God may and often does freely choose to reveal himself to 
and meet embodied social and historical creatures in and through the various 
concrete and material practices that define their religious life? This is not to say 
that all people in other religions are saved through their religious practices 
since many do not respond even to the light they have. It is to say that if 
people in other religions are saved, it is because God impartially judges them 
according to their response to the light that they have (Rom. 2:5-16) and 
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determines that they have approached God through the faith requisite for 
salvation: for "without faith it is impossible to please God, for whoever 
would approach him must believe that he exists and that he rewards those 
who seek him" (Heb. 11:6).18 
This leads to the third type of inclusivist theology of religions, one which 
sees other religions serving God's purposes similar to how the religion of 
the ancient Hebrews, as unveiled through the covenant of Moses, mediated 
the saving work of God to the Israelites before the coming of Christ. In this 
view, the religions of the world are completed by Christ in a parallel way to 
how Hebraic religion is fulfilled by Christ. Just as the coming of Christ 
brought about a fulfillment of the Mosaic Law, so also can Christ be 
understood as the "crown" of other religious ttaditions, realizing their highest 
aspirations .19 Again, this does not mean that all people in other faiths are 
saved; it does mean that until evangelization occurs, they remain under the 
tutelage of the non-Christian religious ttaditions (cf. Gal. 4:2). In this way, 
Christ comes as a fulfillment of their utmost religious hopes and desires only 
if and when the gospel is proclaimed with clarity and power. Until that point, 
people of other faiths remain, at least existentially and cognitively, in a "pre-
Christian," but not necessarily salvificaliy condemned, frame of reference.2o 
In summary, inclusivist theologies of religion do not deny the 
normativeness of Christ. They distinguish, however, between the ontological 
necessity of Christ's life and work and such being the epistemic condition for 
salvation. Further, since God may have long been at work in non-Christian 
religious ttaditions, as God was indeed in ancient Israel under the Mosaic 
covenant, so also is it imperative that Christians learn as much as they can 
about other religions in order that they may more effectively bear witness to 
how Christ fulfills the aspirations of all people as well as their religious 
ttaditions. Interreligious dialogue is in this case essential, both for Christian 
understanding of their non-Christian neighbors and for more appropriate 
"contextualization" of the gospel message in a religiously plural world. 
Pluralzst Theologies of Religions 
Whereas exclusivist and irIclusivist theologies of religions usually attempt 
to make their argument from a scriptural starting point, most pluralist 
approaches start from other premises. Having emerged on the academic scene 
only in the last generation, many are motivated by post-colonial concerns. For 
pluralists, both exclusivism and inclusivism smack of colonial ttiumphalism, 
the former because of its dismissal of any form oflegitimacy to non-Christian 
religions and the latter because it clearly subordinates other faiths to 
Christianity, even to the point for their being ultimately superseded by 
Christianity. Is it not the case, pluralists contend, that the various world 
religious traditions - especially Judaism, Hinduism, Buddhism, and Islam, 
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all of which have been around for centuries, with the former three having 
longer histories than Christianity itself - each mediate in their own way the 
saving grace of God? 
As with the other two models, there are also various forms of pluralist 
theologies of religions. John Hick is probably d1e most eloquent spokesperson 
for what might be called epistemic pluralism.21 After a long period of wresding 
with questions in the philosophy of religion (in which he was trained) amidst 
the multifaith context of Birmingham where he lived and worked, Hick came 
to argue for what he called a "Copernican Revolution" in theology and 
philosophy of religion - namely, the idea that just as humanity came at one 
point to understand that the earth was not the center of the cosmos but that 
it and the other planets revolved around the sun, so also people of faith are 
gradually coming to see that their own religion is not the only or primarily 
true one but that each religious tradition is in its own way a result of different 
conceptions, perceptions, and responses to me ineffable and transcendent 
ultimate reality (that Hick calls "the Real"). Two arguments motivate Hick's 
Copernican shift: fIrst, mat since people are often born into religious traditions 
and most people live and die in such traditions without ever having had the 
opportunity to explore much less convert to other paths, they cannot be 
judged by religious norms mat mey have never had access to; and second, mat 
me various traditions have each produced meir exemplary saints who manifest 
what Christians have called me "fruits of the Spirit," and mat this is evidence 
of God's (or me Real's) presence and activity in their midst. Looking back 
historically, then, epistemic pluralists recall the classical image for this 
reorientation: mat of the many blindfolded villagers who each touching a 
different part of me elephant's body are led to conclude upon meir discussion 
togemer mat they are each interacting wim different mings, when in fact such 
is not me case, and that of mountaineers trekking up many different paths 
only to find mey have converged at me top.22 
Omers, however, insist mat Hick's proposal is not pluralistic enough since 
it actually denies what people in other faiths say about their own goals while 
claiming to know better than they about what is at the end of each religious 
quest. This imposes a homogenizing interpretive grid on all religious traditions 
mat honors none of memo This criticism of at least Hick's epistemic pluralism 
has led meologians like S. Mark Heim and Joseph DiN oia to present a meory 
of religious pluralism as grounded ontologically in the way things are and 
will be: that there may indeed be multiple religious ends, each achievable 
mrough me distinctive practices of the various faith traditions. 23 The merits 
of such a proposal are at least twofold: fIrst, mat it grants to practitioners of 
me world's religions pride of place to defIne their own faith and its aims on 
meir own terms, and second, mat it recognizes and is able to account for the 
important role of religious practices so mat different practices bom are shaped 
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by and generated from different belief (doctrinal) systems on the one hand, 
and also produce divergent goals and results on the other.24 This ontologically 
pluralist theory of religions, however, is nevertheless "grounded" in Christian 
faith since both Dinoia and Heim argue their pluralist hypotheses within a 
Christian theological framework. 
A third kind of pluralist theology of religions is deeply informed by 
developments in liberation theology.25 Liberational pluralism, as such might 
be called, is focused less on the eschatological ends of the various traditions 
and more on how the products of the diverse religious soteriologies are 
manifest in history. Hence religious doctrines are important not for their own 
sake but for the sake of alleviating the suffering of human history and for 
achieving social, economic, political, and even ecological justice in the face of 
widespread abuses on each of these fronts. For these liberational pluralists, 
the criterion for judging the religions is whether or not they save by promoting 
human and planetary well-being. From the Christian perspective, then,Jesus 
is normative especially for Christians and insofar as the message of the gospel 
achieves such salvific liberative aims. But Jesus is not the exclusive or exhaustive 
truth of God's revelation in human history inasmuch as other religious traditions 
have their own internal norms that also promote justice, and liberation. 
Pluralist theologies of religions can thus be said to be theocentrically 
focused (or in Hick's terms, Reality-centric) or even liberationally directed 
(soterio-centric). The shifts in Christian theology of religions can thus be 
observed, that whereas exclusivist theologies are ecclesio-centric (given the 
centrality of either the priesthood and sacraments for the mediation of salvation 
or of the evangelist or missionary for the promulgation of the gospel), and 
whereas inclusivist theologies are Christo-centric (since salvation may be widely 
accessible, but only because of the foundation laid by Christ's person and 
work), pluralist theologies are either more abstractly oriented (toward God or 
the Real) or more liberationally normed (by the criterion of salvation defined 
in terms of eco-social justice). For pluralists, then, Christians interact with 
people from other faiths less to convert others to Christian beliefs and practices 
and more to learn from them, and especially to cooperate with them in the 
urgent tasks related to saving the world. 
Critical Analyses of Traditional Theologies of Religions 
The preceding discussion has proceeded basically at the descriptive leveL It 
is important to understand these basic models in contemporary theology of 
religions before engaging critically with them. While the following are by no 
means knock-down criticisms of these positions - even if we note that the 
responses themselves are not definitive answers - our goal is only to 
understand the unresolved questions in order to set up the Pentecostal-
pneumatological approach to theology of religions to come. 
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Exclusivism: Remaining Questions 
As we have already noted, exclusivism does not really provide a theological 
view regarding other religions except to say that they are not salvific. In a 
sense, then, exclusivism is a negative form of theology of religions: it 
establishes criteria for salvation and concludes that the religions fail to satisfy 
such criteria. If we sought to understand exclusivism in more positive terms, 
it would be more accurate to identify it as a theology of the unevangelized. 
But even here, there are numerous unanswered (and perhaps unanswerable) 
questions. 26 
First, while exclusivists insist that Christ is the only savior of the world, 
they nevertheless grant that before the incarnation, the Old Testament saints 
were saved according to the faith principle identified in the letter to the Hebrews 
(11:6, cited above). We have seen that inclusivists suggest this text applies not 
only to the ancient Israelites, but also to people of other faiths who remain 
unevangelized. Now exclusivists reject this extension of the faith principle by 
claiming that with the coming of Christ, a fundamental change of 
dispensations occurred in human history so that while those who preceded 
Christ were saved according to the faith principle, those who come after 
Christ are saved only through encountering (being baptized into or confessing) 
him. 
But at what point did the dispensation of Christ take effect? Was it at or 
after his conception, birth, baptism, death, resurrection, or ascension when 
the faith principle was abrogated and the new requirements effected? Even if 
we could answer this question -let's say "the ascension" - to whom did the 
new salvific requirements apply: to those already living at that moment or 
only to those born after that moment? Let's say the latter; in that case, then, 
is history divided into "BC" and "AD" so that, for example, my great-
grandparents (to the nth generation) who lived during the Han dynasty in 
China (206 BCE - 220 CE) who were born "BC" but died ''AD'' were judged 
according to the faith principle, while their children who were born ''AD'' 
were condemned because they were unevangelized and without access to 
Christian initiation? 
But the questions get tougher. If from a Protestant point of view only 
evangelism opens up the possibility of salvation (for those who respond to 
the call of the gospel), then defining what it means to be evangelized is 
essential. This raises the question: what kind of content suffices for successful 
evangelization? As Arianism was condemned at the Council of Nicea, did 
evangelism by Arian missionaries followed by belief in and confession of 
(the Arian) Christ - as happened throughout what we now call Europe for 
centuries after the council - suffice for salvation? Similarly, was evangelism by 
the Nestorian missionaries to China - remembering that the Nestorian view 
of Christ was also condemned as heretical at the Council of Chalcedon -
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followed by belief in and confession of Christ salvific? What about the 
teaching and preaching of Roman Catholic missionaries, priests, and bishops? 
Why would that have been adequate when we in conservative Protestant and 
Pentecostal circles often hear testimonies to the effect that, "I grew up in the 
Catholic Church, but I got saved later. "? Last but not least, what about 
evangelism by Mormons, Jehovah's Witnesses, or Oneness Pentecostals? 
What, if anything, separates the preaching of Christ through such missionaries 
from Muslim understandings of Jesus derived from the Qur'an? If 
knowledge of Jesus alone is insufficient for salvation, as most exclusivists 
would insist when confronted with the Muslim example,27 then what kind 
of knowledge of Jesus is required to be communicated so that one is able to 
belief in, receive, and confess the true Jesus? And of course the Muslim 
example calls attention to the fact that even when Christ is preached, we 
cannot assume that those who are being evangelized will understand the 
intended message; they will hear the words, but will interpret them on their 
terms, not that of the missionaries or the evangelists. 
This leads, finally, to asking when one finally understands enough to 
either accept Jesus and be saved or reject him and be condemned in unbelief. 
There are two sets of issues here. On the one hand is the question about the 
fate of infants or children who die before they reach what many Protestants 
call the age of accountability. While some believe that (a) such categories of 
children or infants are all saved, others insist that (b) only those are saved who 
either have been baptized or have believing parents (the appeal is made here 
to 1 Cor. 7:14 - "For the unbelieving husband is made holy through his wife, 
and the unbelieving wife is made holy through her husband. Otherwise, your 
children would be unclean, but as it is, they are holy" - among other texts), 
while a third group (in the Reformed tradition) suggests that (c) some, if not 
all, are saved based on the gracious but mysterious election of God.28 With 
regard to infants or children of parents of non-Christian faiths, only (a) does 
not call into question the justice of God, but then families are eternally 
divided simply based on the fact that their infants or children died before 
reaching the age of accountability. 
On the other hand, of course, what level of comprehension or knowledge 
constitutes the age of accountability? Was 1 saved at any of the many times 
during my younger childhood years when I went up to the altar and accepted 
Jesus into my heart, repeating often the sinner's prayer after the preacher? Or 
did salvation come at my baptism in water when I was twelve, or later during 
my teenage years when I submitted to the Lordship of Christ, or even later 
during life when I rededicated my life to Christ after periods of nominal 
faith? When did 1 [mally attain sufficient knowledge of Christ - i.e., after four 
undergraduate and graduate degrees in theology - so that salvation was fmally 
accessible through my belief and confession? And what about others, perhaps 
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those who are intellectually impaired - whether mildly, moderately, or even 
severely or profoundly: are such individuals cognitivelY evangelizable? If not, 
then what is their eternal fate?29 
These questions reveal the difficulties attending the exclusivist position. I 
need to be clear that I am not claiming either that unevangelized people are 
saved or that there is no cognitive content to salvation in Christ. I am simply 
saying that all individuals have varying degrees of ignorance of or about 
Christ.30 Exclusivists thus seem caught on the horns of a dilemma: if such 
ignorance is not damning, then why are people of other faiths condemned 
because of the ignorance that defines their unevangelized state? If such 
ignorance is damning, then why doesn't that apply to infants and children of 
Christians and of those in other faiths alike? 
InclusivisTl1 and Its Critics 
The questions raised about theological exclusivism have led many to adopt 
the inclusivist position. However, the inclusivist theology of religions is not 
without its own difficulties. I raise and discuss three here. 
First, arguably inclusivist proponents, especially those who affirm that 
salvation is mediated through non-Christian faiths, are too optimistic about 
the religions and that for at least three reasons .)! 1) Religious traditions are 
diversified even within themselves, and it is premature to make wholesale 
generalizations about what inside practitioners themselves often do not agree 
on. 2) Even the Christian self-understanding would carefully qualify the claim 
that "Christianity saves"; rather, God saves through Christ by the Spirit. 3) If 
the practices of religious traditions are just as important as beliefs (doctrines), 
and if non-Christian religious devotees give reasons for their practices that do 
not include the obtaining of Christian salvation, then Christians who say 
otherwise would be imposing foreign interpretations on other religions against 
the self-understanding of its practitioners. 
This last rationale raises the second set of questions about the inclusivist 
position: that its claim that Christ fulfills the highest aspirations of other 
religious traditions is problematic at least on two related counts. 1) It 
perpetuates the imperialist posture of the missionaries who brought a "better 
religion" than what had been available, but only this time, inclusivism grants 
some, if not a great deal, of legitimacy to the other fai th; yet imperialism is 
imperialism, if in the end the self-understanding of people of other faiths is 
subordinated to the Christian explanation. 2) Conservative Protestants have 
long insisted that reductionistic explanations of their faith - whether to the 
economics of Marx, the sociology ofDurkheim, the psychology of Freud, or 
even, more currently, the neuro-cognitive anthropology of Pascal Boyer32 
(and note that these are reductionisms that have also been applied to 
Pentecostalism) - need to be replaced by Christian self-definitions; but to 
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then turn around and reduce other faiths to a secondary status of being 
fulfilled by Christ is to do to the "religious other" what we did not want done 
to us. 
Finally, inclusivists insist that their position not only justifies but also 
encourages interreligious dialogue for the sake oflearning about other faiths. 
They point out that for exclusivism there is no possibility for authentic 
dialogue since exclusivists are motivated at best to learn about other faiths 
ultimately for evangelistic purposes. While such purposes may be appropriate 
on some occasions (i.e., when interacting with lay people who are only nominally 
religious otherwise and interested in learning about Christianity), it is entirely 
ineffective at other times (i.e., when engaging with representatives of other 
faith traditions in an academic context). To put the shoe on the other foot 
momentarily, dialogue would never get off the ground if Christian exclusivists 
discerned that their interlocutors from other faiths were being friendly only 
because they were motivated to attain our conversion. But the irony is that 
inclusivist approaches to dialogue are hamstrung by similar if not identical 
issues since they already claim to know in advance that the highest aspirations 
of those in other faiths are potentially if not already fulfilled by Christ.33 
Hence inclusivists are vulnerable to criticism from both sides as exclusivists 
and pluralists will deny authentic dialogue is possible in an inclusivist 
framework, if such dialogue is defined in terms of reciprocal give-and-take 
and mutual enrichment and transformation. 
Inclusivists thus also seem to be caught on the horns of a dilemma. On 
the one hand, inclusivism provides a more expansive theological framework 
to account for the possibility of the salvation of the unevangelized and those 
in other faiths. On the other hand, such a theological position does not seem 
to be able to sustain the kinds of dialogical interactions between Christians 
and people of other faiths that inclusivists think are important. The latter 
horn of the dilemma raises the practical question: if it were indeed possible 
that people in other religions might be saved anyway, even through their own 
religious practices, then, as exclusivists wonder, does that not "cut the nerve 
cord of evangelism,"34 to the point of even undermining inclusivist 
motivations for dialogue altogether? The former horn of the dilemma points 
to a theological conundrum: is it possible for Christians to speak from out of 
their own confessional position (i.e., as inclusivists) in a way that yet allows 
and even invites people from other faiths to also speak from their own 
religious self-understanding? 
Critical Questions for Pluralist Theologies of Religions 
The question before us is the pluralist explanation for the many religions 
of the world, not the fact that there is a plurality of religious traditions.35 Yet 
interestingly, the pluralist position is susceptible to many of the same criticisms 
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as have been leveled against inclusivism.36 Again, let me identify four sets of 
questions. 
First, if we recall the images associated with the pluralist theology - that 
of the blind men around the elephant, or of the many treks converging at a 
mountaintop - critics charge that pluralists adopt a transcendental position 
in the same manner as the exclusivists and inclusivists they disagree with. But 
in the case of the pluralist theology, this is doubly deceptive since their 
expressed motivations are to provide a robust a posteriori account of the 
diversity of religions on their own terms. Yet how then do pluralist theologians 
gain the "bird's eye view" that allows them to see the entire mountain while 
the practitioners of the various religious traditions remain mired on the 
earthly treks below? 
This leads to the second set of criticisms: that pluralist theology ultimately 
denies the particularities of all religious traditions insofar as it claims the 
various traditions are finally convergent when this idea is not accepted by 
most actual religious practitioners. If pluralists charge that neither exclusivists 
nor inclusivists can properly respect and honor people of other faiths because 
their theological positions either reject the legitimacy of those religions or 
subordinate them to Christianity, then pluralists are similarly guilty of running 
roughshod over the self-understanding of all people of faith, including 
Christians, in telling them (us) that there is an underlying unity to what all 
people of faith believe and practice.37 
On the other side of the preceding criticism, there is also the charge that 
most pluralist theologians who have Christian backgrounds inevitably frame 
the pluralist vision in Christian terms. Knitter's liberation theology of religious 
pluralism is deeply informed by Christian soteriology, and even Hick's "the 
Real" resonates with the apophatic tradition of Christian theology, just to 
name two instances. The same is true even for those such as Heim: his 
allegedly more radical pluralistic theology of multiple religious ends is still 
articulated within a Christian trinitarian framework. These observations 
suggest that pluralism may be n ot much more than warmed-over 
interpretations of theological inclusivism since in the end, Christian ideas are 
drawn upon to make sense of the fact of religious diversity.38 So whereas the 
previous counter-argument says that pluralism disrespects the particularities 
of religious traditions, this one claims that pluralism may be Christian 
inclusivism in another guise. 
The final set of challenges confronted by the pluralist project has to do 
with the question of relativism. How are we to adjudicate between differing 
epistemological, axiological, and moral visions of the world? If Hick's 
epistemic pluralism were adopted, on what grounds would divergent notions 
of justice be arbitrated? When Hick does address this question by developing 
criteria to "grade" the religions, he emphasizes moral categories that come 
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close to Knitter's project that understands salvation as eco-justice and 
liberation. But in doing so, we have just seen that Knitter blunts his pluralist 
position since such criteria are fundamentally informed by Christian 
convictions. So if we were to take religious pluralism seriously, can religious 
disagreements having moral, social, and political consequences be negotiated? 
The issue is further complicated if we factor in the interdependence between 
religious beliefs and practices: religious "outsiders" may not be able to render 
judgment on the beliefs of those in other faiths if they are not privy to or 
participants in their religious ways of life. 
I have argued in this section that exclusivism, inclusivism, and pluralism 
are all problematic in some respect. For this reason some have called us to go 
"beyond the paradigm."39 But there may be strong arguments to the effect 
that from a theological point of view, these may represent the logical options.40 
If so, then, there may be but two ways forward for contemporary theology of 
religions: either defend one of these positions as more satisfying than the 
other two, or develop an alternate framework for thinking theologically about 
the religions that adopts the best insights of each position without having to 
embrace their accompanying liabilities. I would like to propose a 
pneumatological approach to theology of religions in the interest of exploring 
the latter alternative. 
The Spirit of Encounter: Elements of a Pentecostal-pneumatological 
approach to Theology of Religions 
My goal in the remainder of this chapter is to present a Pentecostal-
pneumatological contribution to the discussion of Christian theology of 
religions. I make no apologies for my distinctively Pentecostal perspective 
since there is no "neutral ground" - contra pluralist theologies - on which one 
can stand to make transcendental proclamations about the religions; hence, 
mine is a "confessional" approach in the tradition of "faith seeking 
understanding" (fides quaerens intellectum). At the same time, we have also 
seen that both exclusivism and inclusivism are unsatisfactory especially with 
regard to nurturing respectful interreligious dialogue (a practical matter) and 
registering insider religious perspectives on their own terms (a theological 
issue). Can a Pentecostal-pneumatological theology of religions succeed where 
others are found wanting? 
My thesis is that Pentecostal-pneumatological perspectives can both advance 
the discussion at the theological level even while invigorating a wide range of 
Christian practices with regard to the contemporary encounter of religions. 
The two sub-sections that follow will focus, respectively, on the 
pneumatological-theological issues and on the performative-practical 
proposals. In the fIrst, I will argue that the many tongues of Pentecost could 
represent even the religious traditions of the world, while in the second, that 
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this same multiplicity of tongues invites and empowers various kinds of 
practices for the interfaith encounter. While I do summarize some of what I 
have previously suggested elsewhere, I also introduce some new material, 
especially as related to the realm of interreligious practices. 
Matry Tongues, Man} Cultures: Toward a Pneumatological Theology of Religions 
One of the main problems that plague traditional theologies of religions 
is how to honor and respect the particularities of other faiths even while 
remaining committed to one's own (in my case, Pentecostal Christianity). 
This is parallel to the perennial philosophical challenge, I suggest, of the 
relationship between the one and the many. Historically, responses have either 
privileged the one, which risks losing the many, or emphasized the many, 
which lapses into anarchy or relativism.41 What light, if any, does a 
pneumatological perspective shed on this ancient debate? 
I suggest that the Day of Pentecost narrative in Acts 2 provides some 
perspective on this issue. St. Luke tells us that: 
All of them were filled with the Holy Spirit and began to speak in 
other languages, as the Spirit gave them ability. Now there were 
devout Jews from every nation under heaven living in Jerusalem. 
And at this sound the crowd gathered and was bewildered, because 
each one heard them speaking in the native language of each. Amazed 
and astonished, they asked, ''Are not all these who are speaking 
Galileans? And how is it that we hear, each of us, in our own native 
language? Parthians, Medes, Elamites, and residents of 
Mesopotamia, Judea and Cappadocia, Pontus and Asia, Phrygia 
and Pamphylia, Egypt and the parts of Libya belonging to Cyrene, 
and visitors from Rome, both Jews and proselytes, Cretans and 
Arabs-in our own languages we hear them speaking about God's 
deeds of power" (Acts 2:4-11). 
Two observations can be made from the preceding.42 
First, it should be noted that the one outpouring of the Spirit did not 
cancel out but rather enabled an eruption of a diversity of tongues. On the 
one hand, there is a cacophony of tongues, yet on the other there is a harmony 
of testimonies, each witnessing in their own way to God's deeds of power. 
Correlatively, there is both mass confusion but yet also an astonishment 
born of understanding.43 In these ways, Pentecost signifies, perhaps, a unique 
resolution of the one and the many: the many (tongues) retain their 
particularities even as they participate in the one (Spirit'S outpouring). 
Pentecostal theologian Jean-Jacques Suurmond dms identifies this outpouring 
of the Spirit on all flesh (Acts 2:17) as bringing about "a decisive new change 
in the relationship between God and the world and thus also in relationship 
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between human beings."44 Whereas before there were just the many tongues, 
now the many tongues are brought together, not so that they might cancel or 
drown one another out, but so that precisely out of the plurality of utterances 
strangers might be brought together and the goodness of God might be 
declared. 
This leads, second, to the observation that the many tongues of Pentecost 
did indeed signify the many cultures of the ancient Mediterranean world. 
Whereas the cultural and religious domains of human life are neither identical 
nor synonymous, I argue that they are also not completely distinct. Rather, 
languages are related to cultures and both are related to religious traditions, 
even if each is a distinguishable aspect of human life. Given this 
interrelationship, however, might I suggest that the many tongues of 
Pentecost not only represent many cultures but also, at least potentially, many 
religious traditions? If so, then the outpouring of the Spirit then points not 
only to the redemption of the many languages, but also to the redemption 
of many cultures and perhaps even that of many religious traditions. 
What I mean by redemption, however, should be qualified in two respects. 
First, my claim about the redemption of other faiths is an eschatological one: 
"In the last days it will be, God declares, that I will pour out my Spirit upon 
all flesh" (Acts 2:17a). If the eschatological gift of the Spirit means, in part, 
that the outpouring of the Spirit has occurred, is occurring, and will continue 
to occur, then the redemption of any thing, the religions included, may have 
past, present, and, most importantly, future aspects to it. In that sense, then, 
every person, including those in other faiths, is a candidate for the future 
reception of the Spirit (if not already having been touched by the Spirit 
whose winds blow where they may), and such reception may depend in part 
on their interactions with us (as Christians). How we approach or respond to 
people of other faiths may determine if and when the gift of the Spirit will be 
given to them. And, given the fact that there are varying degrees of ignorance 
and knowledge about Christ, I would underscore God's redemptive work in 
the lives of individuals as a dynamic process: who is finally "in" (or "out") 
depends not on our certification of their salvation (or not), but on the 
gracious gift of God in Christ and the Holy Spirit. So in anticipating the 
possibility of the redemption of the religions, then, I am saying neither that 
Luke means every person since the Day of Pentecost has received the Spirit 
nor that all people of other faiths are already saved. 
Second, in speaking about the redemption of cultures and of religious 
traditions, I am by no means suggesting that all cultures or religious traditions 
as wholes are now conduits of the saving grace of God. Cultures and religions, 
like languages, are not monolithic, and there are aspects of each of them that 
are antithetical to the purposes of God (hence their fallenness). But at the 
same time, neither are languages, cultures, and religions static, so that whatever 
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in them might be hostile to the purposes of God today might not be so 
tomorrow. In fact, the Day of Pentecost attests to God's gracious and 
incomprehensible freedom to redeem - take up and use - the diversity of 
languages for his purposes. Similarly, I suggest, God has the freedom to do 
this redemptive work with the various cultures and religions of the world. 
'} udaism" is an excellent case in point: for some Christians, the redemption 
of "Judaism" is still to be accomplished so that the Christian mission to the 
Jews remains just as urgent as ever; other Christians, however, insist that 
Christ has fulfilled the Jewish religion and that in that sense, the redemption 
of "Judaism" is now accomplished. Any talk about the possible redemption 
of the religions in the providential purposes of God will be subject to these 
kinds of contested viewpoints. 
But, further, we must also avoid any unqualified optimism, as critics of 
inclusivism have warned. Hence discussion of the redemption of the religions, 
even if understood in eschatological perspective, must provide guidelines for 
discerning engagement with them on this side of the eschaton. If our position 
is to avoid both a universalistic soteriology in which all people are finally 
saved (which I repudiate), and a blanket endorsement of the religions as 
already redeemed of God (which I reject, especially since, as we have already 
seen, religious traditions are not indivisible wholes), then what is the proper 
posture with which we should approach people of other faiths? For this task, 
I suggest, we must be discerning not only of the many tongues (beliefs or 
doctrines) of other religious traditions, but also of their many practices. Let 
me outline a pneumatological approach to discerning the religions, then, that 
avoids the pitfalls identified above in the traditional approaches. 
To begin, a pneumatological theology of religions underwrites an a 
posteriori approach to interreligious engagement. Just as in a congregational 
context, "Let two or three prophets speak, and let the others weigh what is 
said." (1 Cor. 14:29), so also in the interfaith encounter: we must look and 
listen carefully before rendering judgment. The goal is to allow the tongues 
(testimonies) of other religious people to be heard first on their own "insider's" 
terms Gust as we have often clamored to be heard on our terms). Any theology 
of religions, even a pneumatological one, must be deeply informed by the 
empirical reality of the religions, rather than be an a priori projection of the 
Christian imagination. 
Second, a pneumatological theology of religions engages in critical analysis 
(discernment) the religious phenomenon or teaching under scrutiny. Here we 
might bring to bear a multitude of disciplinary perspectives, even as we are 
cautious about not imposing a reductionist interpretation on what we are 
attempting to discern. Also here, we attempt to compare and contrast what 
we are looking at or listening to with our Christian convictions (beliefs and 
practices):s Such analysis is not always straightforward. At one level, we might 
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be attempting to compare very disparate realities, and if so, any conclusions 
will have missed the point.46 Part of the task involves application of what 
might be called a "hermeneutics of charity" that attempts to empathize with 
the other faith perspective as much as possible from their point of view. 
Always at work, however, will be the Christian (and Pentecostal) "hermeneutics 
of suspicion" (regarding the other faith) that is vigilant about the urgency of 
the gospel. 
At some point in the discerning process, we might have to "come to a 
decision." So long as we remember that any such judgments are always 
provisional, subject to later confirmation (or not), we recognize that as 
historically situated beings, life requires that we discern the Holy Spirit's 
presence and activity to the best of our ability. Decision is followed by action. 
The hermeneutical circle requires, however, if we are to be honest, that we 
then re-assess the process of discernment to see if we've missed the mark. 
Many Tongues, Many Practices: The Spirit of Hospitality and Inteifaith Practices 
In the preceding, I have suggested that a Pentecostal-pneumatological 
perspective sheds new light on the perennial question of the one and the 
many in ways that allows us to affirm the diversity of tongues, cultures, and 
religions without being uncritical in our afflXmation. Toward the end of that 
discussion, I proposed that our holding together, paradoxically, our conviction 
about Christian faith amidst the many religions invited a posture of 
engagement and discernment. In this final section, I expand on this by arguing 
that a pneumatological approach that begins with the many tongues of 
Pentecost opens up to the many practices of the empowering Spirit. More 
precisely, I argue that the Spirit of encounter is also the Spirit of hospitality, 
and that a pneumatological theology of hospitality nourishes many practices 
through which Christians can and need to bear witness to the gospel in a 
pluralistic world. I present this line of thought flXst by looking at the life of 
Jesus, and then that of the early church. As a good Pentecostal theologian, we 
turn to the two volumes of Luke and Acts.47 
Jesus himself can be understood both as the paradigmatic host of God's 
hospitality, and as the exemplary recipient of hospitality. From his conception 
in Mary's womb (by the Holy Spirit) to his birth in a manger through to his 
burial (in a tomb of Joseph of Arimathea), Jesus was dependent on the 
welcome and hospitality of others. As "the Son of Man has nowhere to lay 
his head" (Lk. 9:58), he relied on the goodwill of many, staying in their 
homes and receiving whatever they served. But it is in his role as guest that 
Jesus also announces and enacts the hospitality of God. Empowered by the 
Spirit, he heals the sick, casts out demons, and declares the arrival of the reign 
of God in the midst of the downtrodden, the oppressed, and the 
marginalized. While he is the "journeying prophet" who eats at the tables of 
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others, he also proclaims and brings to pass the eschatological banquet of 
God for all who are willing to receive it. So sometimes Jesus breaks the rules 
of hospitality, upsets the social conventions of meal fellowship (e.g., Jesus 
does not wash before dinner), and even goes so far as to rebuke his hosts. 
Luke thus shows that it is Jesus who is the broker of God's authority, and it 
is on this basis that Jesus establishes the inclusive hospitality of the kingdom 
to the marginalized of his day (women, children, and the "disabled"). 
This more inclusive vision of divine hospitality is most clearly seen in the 
parable of the Good Samaritan (10:25-37). It is the Samaritan, the religious 
"other" of the first-century Jewish world, who fulfills the law, loves his 
neighbor, and embodies divine hospitality. What are the implications of this 
parable for contemporary interreligious relationships? Might those who are 
"others" to us Christians not only be instruments through whom God's 
revelation comes afresh, but also perhaps be able to fulfill the requirements 
for inheriting eternal life (10:25) precisely through the hospitality that they 
show to us, their neighbors?48 
In Acts, the hospitality of God manifested in Jesus the anointed one (the 
Christ) is now extended through the early church by the power of the same 
Holy Spirit. As with Jesus, his followers are also anointed by the Spirit to be 
guests and hosts, in either case representing the hospitality of God. St. Paul, 
for example, is also both a recipient and conduit of God's hospitality. He was 
the beneficiary of divine hospitality through those who led him by the hand, 
Judas (on Straight Street), Ananias, other believers who helped him escape 
from conspiring enemies, and Barnabas. Then during his missionary journeys, 
he is a guest of Lydia, a new convert, and has his wounds treated by the 
Philippian jailer. Paul the traveling missionary is also a guest of Jason of 
Thessalonica, Prisca and Aquilla and Titius Justus at Corinth, Philip the 
evangelist (and his daughters) at Caesarea, Mnason in Jerusalem, and unnamed 
disciples at Troas, Tyre, Ptolemais, and Sidon, etc. Along the way, Paul is 
escorted by Bereans, protected by Roman centurions, and entertained by Felix 
the governor. During the storm threatening the voyage to Rome, Paul hosts 
the breaking of bread. After the shipwreck, Paul is guest of the Maltese 
islanders in general and of Publius the chief official in particular, and then 
later of some brothers on Puteoli. The book of Acts closes with Paul as host, 
welcoming all who were open to receiving the hospitality of God. Throughout, 
Paul is the paradigmatic guest and host representing the practices of the 
earliest Christians who took the gospel to the ends of the earth by the power 
of the Holy Spirit. 
We can see that the Spirit's empowerment to bear witness to the gospel 
takes the form of many different practices in the lives of Jesus and the early 
Christians, each related to being guests and hosts in various times and places. 
I suggest that these many practices of the Spirit are related to the diversity of 
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tongues spoken on the Day of Pentecost. Even as the many tongues of the 
Spirit announce the redemptive hospitality of God, so also the many works 
of the Spirit enact God's salvation through many hospitable practices. As 
believers interact with and receive the hospitality, kindness, and gifts of 
strangers of all sorts, even Samaritans, public or governmental officials, and 
"barbarians" (from the 2oA2±A,! 1 on the isle of Malta, in Acts 28:2!), a 
diversity of practices ensues. In short, many tongues require many hospitable 
practices because of the church's mission in a pluralistic world. 
How do these many practices redeem the traditional theologies of 
exclusivism, inclusivism, and pluralism? I suggest that a pneumatological 
theology of hospitality allows us to retrieve and reappropriate the wide range 
of practices implicit in these models without having to endorse the full scope 
of their theological assertions. From the pluralist perspective, for example, I 
think that Knitter's and Pieris' emphasis on social justice are prevalent in 
Jesus' concerns for the poor and the marginalized, and in the Spirit's producing 
a new community, the church, in which the traditional barriers of class, gender, 
and ethnicity no longer hold; but their "all-roads-Iead-to-God" idea can be 
rejected. The inclusivist insistence on dialogical mutuality is likewise preserved, 
especially in the miraculous gift of the Spirit that enables understanding 
amidst the cacophony of many tongues; at the same time, their crypto-
imperialistic stance can be recognized and guarded against. And finally, the 
exclusivist commitment to the proclamation of the gospel is upheld since 
authentic hospitality is redemptive, and this includes declaration of the gospel 
in the proper time and place; but d1e unanswerable questions regarding the 
unevangelized do not need to be shouldered. In short, the practices of the 
models are redeemed without the theological liabilities. 
Hence, a pneumatological theology of hospitality empowers a much wider 
range of interreligious practices more conducive to meeting the demands of 
our time. This is in part because Christians often find themselves as guest or 
as hosts, sometimes (as in the lives of Jesus and Paul) simultaneously. In 
these various circumstances, there are many socio-cultural protocols that will 
inform Christian practices . Sometimes, Christians will defer to their hosts, 
embodying the epistemic humility advocated by Hick, and in the process be 
enriched by their interactions with people of other faiths. In other cases, 
Christians are hosts, with the responsibility to care for their guests of other 
faiths, and to do so at the many levels at which such care can be given (the 
physical, the material, the intellectual, the spiritual, etc.). In all cases, however, 
the conventions of hospitality will resist triumphalistic or imperialistic 
attitudes, even as such conventions mediate honest dialogue (in which both 
sides hear the other's religious testimony) and mutual interaction. 
Yet I suggest that a Pentecostal-pneumatological approach to theology of 
religions is not saddled with the unanswered (and unanswerable) questions 
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posed to exclusivism, or with the imperialisms of either inclusivism or 
pluralism. This is because such an approach opens up to the kinds of Christian 
practices through which Christians themselves are transformed and even saved. 
A parallel parable to the Good Samaritan is that of the Sheep and the Goats 
(Matt. 25:31-46), and in this case, the salvation of the Sheep was mediated b y 
their ministering to Jesus through their encounter with the poor, the naked, 
the hungry, and those in prison. Of course, many people of faith, both 
Christian and non-Christian, are poor, hungry, and marginalized. Will we 
who have experienced the redemptive hospitality of God in rurn show 
hospitality to such people? And if so, the Spirit has surely empowered us to 
bear witness to the gospel in these encounters. But at the same time, such 
hospitable interactions might also be the means of the Spirit to lavish on us 
the ongoing salvific hospitality of God. In these cases, rather than "looking 
down" on those in other faiths because we have something they don't, we are 
ourselves in a position similar to that of the Jewish man by the wayside in the 
parable of the Good Samaritan: thankful to the God of Jesus Christ for 
revealing himself to us by the power of the Holy Spirit in and through the 
lives of our many neighbors in a pluralistic world. 49 
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This article seeks to answer two questions: What is the range of teaching 
on sanctification in Protestantism and what ought a Wesleyan to believe on 
holiness? In response to the first question, we summarize the different 
positions on sanctification in the major theological traditions of 
Protestantism, beginning with the most optimistic views and ending with 
the most pessimistic. The similarities and differences among the major 
Christian traditions are brought to the fore, as well as the nuances of 
understanding among Wesleyan-Arminians. We seek to foster an appreciation 
for each tradition's understanding of holiness, while arguing for the need of 
the unique Wesleyan perspectives in evangelicalism. 
In response to the second question, we define the core Wesleyan teaching 
on sanctification. While Wesleyan-Arminian views on holiness are not 
monolithic, there are common features to them, helping to define the center 
of "the Wesleyan view." To abandon these features is to leave our theological 
distinctives on sanctification and compromise our needed perspective in the 
contemporary Church. We seek to demonstrate that the Wesleyan position 
brings together the best of each Christian tradition on sanctification into a 
more holistic view and offers the greatest hope of redemption in the present 
life. 
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Dallas Willard in The Divine Conspiracy provides a frank analysis of American 
evangelicalism at the end of the twentieth century. He asserts that the biblical 
teaching on personal salvation, with an emphasis on repentance and real 
transformation into the image of Christ, has been reduced to a simple divine 
pronouncement of forgiveness and the bestowal of a "ticket to heaven." 
With a myopic preoccupation with imputed righteousness to the neglect of 
the Holy Spirit's actual impartation of holiness, much of evangelicalism has 
been rendered powerless to bring about true Christian discipleship. 1 
With his critique Willard brings the issue of sanctification to the fore as a 
problem in American Christianity. His indictment rests not only with those 
in his Reformed tradition, but with all major evangelical traditions who have 
relegated their views on sanctification to forgotten articles of religion or 
confessions of faith that have little or no bearing on the current life of the 
Church, including our own Wesleyan-Arminian denominations. If Christian 
discipleship is to be effective, the understanding, teaching and experience of 
sanctification must be recovered in the major evangelical traditions. 
With this need serving as a backdrop, we will address two fundamental 
issues in our paper. First, we will attempt to answer the question, "What is 
tl1e range of teaching on sanctification in evangelicalism?" Beginning with the 
most optimistic views and ending with the most pessimistic, we will try to 
identify the doctrinal positions on sanctification in the various theological 
traditions of Protestantism and to highlight the distinctly Wesleyan-Arminian 
perspectives. If successful, the similarities and differences among the major 
Christian traditions will become apparent, as well as the nuances of 
understanding among Wesleyan-Arminians. An appreciation for each 
tradition's understanding of holiness will be fostered, while seeing the need 
for the unique perspective of Wesleyans. 
Fundamentally, our study is rooted in the different Christian positions on 
the degree in which believers can be liberated from the power of sin, the 
depth to which they can love God and other people with singleness of heart 
and the consistency of the fruit of tl1e Holy Spirit in their lives. Intimately 
connected to this discussion is the nature of divine grace in sanctification, the 
role of human cooperation, and the relationship between the two. 
Second, we will try to define the core Wesleyan teaching on sanctification 
by answering the question, "What ought a Wesleyan to believe on holiness?" 
While Wesleyan-Arminian views on holiness are not monolithic, there are 
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common features to them, helping to deflne the center of "the Wesleyan 
view." To abandon these features would be to leave our theological distinctives 
on sanctiflcation and compromise our needed perspective in the larger Church. 
The Wesleyan position brings together the best of each Christian tradition 
on sanctiflcation into a more holistic view and offers the greatest hope of 
redemption in the present life. Hopefully, by God's grace, our enterprise will 
serve the larger purpose of equipping us to understand, communicate and 
experience holiness more deeply in the Wesleyan-Arminian tradition. 
I. The Different Evangelical Views of Sanctification 
Expressed in the most general terms, sanctiflcation addresses the entire 
work of transformation in human lives by the Holy Spirit from the moment 
individuals are born again until they are given gloriflcation in death. The 
ultimate end of the Spirit's work is to restore the full image of God in 
humanity, making humanity like Christ. 
When the Spirit takes residence in human lives, he begins the process of 
transforming their attitudes, interests, and actions, while confronting them 
with an internal principle of selflshness and sin, persisting stubbornly in 
them. This is often called "initial" and "progressive" sanctiflcation. While it 
may be described in different ways, many Christian traditions believe the 
Spirit can conquer this principle and enable believers to love God entirely, to 
live in complete obedience to His revealed will and to serve others in love.2 
Over the course of Church history this work of the Spirit has been called such 
names as "Christian perfection," "perfect love," "Baptism of the Holy Spirit," 
"entire sanctiflcation," and "fullness of the Spirit." However, the work of 
sanctiflcation does not end here. Over time, as Christians continue to submit 
to the Spirit, their love deepens, and their knowledge and understanding of 
God's will increases, thereby bringing them into greater conformity with 
Christ until they reach "flnal sanctiflcation" at the moment of gloriflcation in 
death. 
Although initial and progressive sanctification may be nuanced in different 
ways, there is a fairly broad consensus in Protestantism on them. However, 
on the issue of entire sanctification in the present life, signiflcant disagreements 
arise. In what follows, we will outline the seven primary evangelical positions 
on holiness and their responses to the possibility of entire sanctiflcation. The 
flrst three positions represent perspectives in the larger Wesleyan-Arminian 
tradition, the fourth a teaching that stands closest to, but falls immediately 
outside the Wesleyan family, and the flnal three express the other Protestant 
traditions. 
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Entire Sanctzjication NOJv by Total Consecratz'on and Faith - 'The Shorter Wqy" 
The most optimistic view on holiness teaches that Christians can experience 
entire sanctification now, in the present moment, through an act of entire 
consecration and faith, whereby believers surrender their lives to the lordship 
of Christ and trust God to purify and empower them. Entire sanctification is 
a simple synergism in which the work of consecration and faith by a Christian 
is met immediately with deliverance from the inner propensity to sin by the 
Holy Spirit. 
What makes this position unique in the larger Wesleyan-Arminian tradition 
is its understanding of the ability Christians have to consecrate themselves 
and exercise faith . Every believer has an inherent power, either as a gift of 
prevenient grace, regenerating grace, or as an uncorrupted part of free will, to 
do the human work required in entire sanctification.3 From the moment of 
conversion any Christian has the ability to appropriate entire sanctification. 
Because the Holy Spirit is always ready to respond to a personal act of 
consecration and faith, only ignorance on the part of a believer, an 
unwillingness to surrender fully to the Lord or a lack of will to believe become 
the root causes for not experiencing entire sanctification. 
As such, this teaching makes a distinction between entire sanctification 
and Christian maturity. It is possible for a person to be set free from inward 
and outward sin, perfected in love, and empowered for ministry, but not 
have the wisdom, experience and knowledge necessary for Christian maturity. 
Yet, a Christian cannot become fully mature without the experience of entire 
sanctification. A believer can know what to do in a given situation, but not 
have the power or proper motivation to execute it in a way fitting for spiritual 
maturity. Holiness is ultimately a dynamic experience intensifying and growing 
throughout the life of a Christian, continuing beyond entire sanctification. 
Traditionally, this view has been termed the "shorter way" for its emphasis 
on the immediacy of the experience of entire sanctification, not having to 
wait any significant length of time to experience after conversion. Primarily 
associated with the teaching of Phoebe Palmer and the holiness movement, 
this position can be seen in Keith Drury's Holiness for Ordinary People, in 
Kenneth Grider's A Wesleyan-Holiness Theology, and is the position expressed 
in the Articles of Religion of The Wesleyan Church.44 
A close reading of this article indicates that the prevenient grace given to 
all of humanity empowers a person to exercise saving faith, needing no 
additional grace, making possible the exercise of faith for salvation an inherent 
power within an individual. If this is true for conversion, it would appear to 
be true for entire sanctification as well. 
Entire Sanctification by Seeking until You Receive - 'The Middle Wqy" 
The next view on holiness in the Wesleyan tradition affIrms that through 
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personal consecration and faith entire sanctification is realized in a Christian's 
life. It also makes a distinction between Christian maturity and holiness. 
However, unlike the "shorter way," it does not believe that faith necessary to 
appropriate entire sanctification is a power inherent at any given moment in a 
believer's life. Rather, sanctifying faith is seen as a gift of grace, a grace with 
which a Christian can choose to cooperate or not. The grace capable of creating 
this faith requires more grace than is made available at conversion. 
John Wesley's teaching on levels or degrees of grace and faith is at the heart 
of this holiness teaching. Wesley taught that a person is totally dependent on 
God's grace for the work of salvation. At each stage or level of progression in 
the way of salvation more grace is needed to move forward. For example, 
Wesley taught that prevenient grace given to every person enables a person to 
respond to grace, but prevenient grace does not have within itself the power 
to exercise faith to appropriate the new birth. To prevenient grace more grace 
has to be given to create the possibility of saving faith. This grace is 
communicated through the various means of grace, most notably through 
the preaching of the gospel, but also through other "instituted" and 
"prudential" means, such as prayer, Bible reading, fasting, Holy Communion, 
and the General Rules of Methodist societies. Through participation in the 
means of grace, grace capable of creating saving faith can be communicated, 
with which a person can choose to cooperate or not. In the same way, to the 
grace made available at conversion, more grace must be given in order to make 
possible the creation of faith necessary to appropriate entire sanctification.5 
From this perspective Christians actively seek entire sanctification, availing 
themselves of the various means of grace, waiting for God's grace capable of 
creating faith to appropriate it. Thus, a person cannot be entirely sanctified at 
any given moment, but only those times and places in which God's grace is 
being made available can create such faith. For example, while Wesley describes 
faith that sanctifies entirely as a trust that "God hath promised it in the Holy 
Scripture," that "God is able to perform" it, that "He is able and willing to do 
it now," and "that He doeth it," he makes clear that it is "a divine evidence 
and conviction"; it is a faith that God creates and enables through the means 
of grace.6 
Among the various Wesleyan models, this teaching may be called the 
"middle way," rejecting the optimism and simplicity of the "shorter way," 
while refusing to succumb to the arduous nature of the "longer way," addressed 
in the next position. "The middle way" is seen in Steve DeNeff's Whatever 
Became of Holiness?, in some of John Wesley's more optimistic pieces like 
"The Scripture Way of Salvation," and can also be argued as a possible position 
taken in The Wesleyan Church's Articles of Religion.7 
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Entire Sanctzjication Long Process of Growth - 'The Longer WC9)) 
In contrast to the previous two positions, the third Wesleyan teaching on 
holiness emphasizes that entire sanctification is realized most often in a 
Christian's life after a long journey of dying to self, following many years of 
spiritual development. There will be some Christians who will realize entire 
sanctification in the present life, but most will not experience it until just 
before death or at the point of glorification. A belief in the persistence and 
stubbornness of original sin forms the heart of the doctrine, a recalcitrance 
that can be overcome only gradually through significant growth in grace, 
personal denial, and spiritual development. 
The analogy of a slow death is one of the most well known descriptions 
of this view, an analogy which emphasizes the complementary nature of 
process with an instantaneous moment. In a slow death, there is a long 
process leading to the point of death, often a painful and arduous process. 
Nevertheless, there is a pointin which a person dies. While this view does not 
deny the possibility of a short process and early death, or the exercise of 
personal faith in appropriating entire sanctification, its focus is on the long 
progression. While the moment in which a Christian dies completely to self 
is always the goal in the present life, the process leading to the goal takes 
preerrunence. 
Furthermore, while there are exceptions, many who adhere to this doctrine 
of holiness equate entire sanctification with Christian maturity or closely link 
them. John Wesley's high view of Christian perfection comes to the fore, a 
perfection in which a believer has "the mind of Christ" in speech, saying what 
Christ would say, and in action, doing what Christ would do. 8 The movement 
toward this state of perfection can only be brought about by growth in grace, 
knowledge, wisdom, experience, and the practice of spiritual disciplines. As 
such, entire sanctification is not really seen as a possibility for new converts, 
but only for those who have diligently followed Christ for many years. 
In the Wesleyan tradition this view has been called the "longer way" because 
of its focus on an extended process in the realization of entire sanctification. 
The "longer way" is described and embraced in Thomas Oden's Life in the 
Spirit: Systematic Theology Volume Three, in Randy Maddox's Responsible Grace: 
John Weslryi Practz"caITheology, and in John Wesley's more pessimistic writings, 
such as "Brief Thoughts on Christian Perfection."9 
Sanctification from Willful Sin lI)ith Momentary Lapses - The KesllJick Viell) 
Standing closest to, but falling outside of the Wesleyan tradition, the 
Keswick teaching asserts that a Christian can be free from willful sin, living a 
life of obedience to God, but cannot be completely delivered from original 
sin in the present life. The Christian will persistently struggle with an inner 
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attitude of rebellion, selfishness and pride. This is more than external 
temptation, but an internal bent to sinning that persists throughout mortal 
life. The believer can live above the sin nature, but cannot be free from it or be 
victorious over it in any given temptation, but will continue to live with an 
internal struggle until glorification in death. 
The Keswick perspective has often taught that willful sin is an exception 
rather than the norm of Christian life. It embraces the Johannine teaching, 
"those who are born of God will not continue to sin, because God's seed 
remains in them; they cannot go on sinning, because they have been born of 
God," while realizing that "if anybody does sin, we have one who speaks to 
the Father in our defense - Jesus Christ, the Righteous One."10 While a 
believer will have strongholds of sin broken, patterns of sin ended, because 
of the ongoing internal conflict, the possibility of willful sin and the probability 
of occasional sins remain. 
Some forms of Keswick doctrine teach that victory over willful sin is given 
in conversion, while other forms emphasize a "second work of grace" 
experience. For those traditions which teach about an experience subsequent 
to salvation, terms like "the higher Christian life," "the deeper Christian life," 
or "the Spirit-filled life" are often used to describe the life of holiness. Also, 
an emphasis upon empowerment for ministry accompanies this strain of 
Keswick teaching. 
In many ways the Keswick position resembles the Wesleyan teaching, 
except for its view on the intractability of original sin. Contemporary Christian 
leaders who have held this view include Robert C. McQuilkin, Bill Bright, Ian 
Thomas, and John Stott. The most prominent example of the Keswick 
understanding of holiness is Campus Crusade for Christ's tract "Have You 
Made the Wonderful Discovery of the Spirit-Filled Life," which is the 
subsequent tract to "Have You Heard of the Four Spiritual Laws."1111 
Entire Sanctification as a Momentary but Unsustainable Experience - A Lutheran 
]hew 
The next position sees the possibility of entirely sanctified actions, works 
motivated solely by the love of God and neighbor, untainted by sin, 
selfishness or pride. Sanctified acts arise out of believers who have been 
gripped by the reality of justification - that there is nothing that they can do to 
earn the favor of God or win personal salvation, because divine favor has 
been bestowed already upon them by grace through faith in Jesus Christ. 
When Christians realize the truth of justification, they no longer pray, go to 
church or try to perform meritorious deeds in a selfish attempt to earn 
salvation or divine approval, because they know they already have it. Rather, 
they work out of love for God alone; thus, their acts are sanctified. In the 
same way, when Christians do loving deeds for others, not trying to earn 
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divine approval or attempting in selfishness to earn the favor of other people, 
they truly do good works. 
Such sanctified action, however, cannot be sustained. At the center of this 
view of holiness is the theological concept of simuljtlsttls et pecea/or, "at the 
same time saint and sinner." This doctrine teaches that at conversion a Christian 
becomes a new person. However, the "old nature" still remains and will 
remain throughout the present life. At any given moment the Christian acts 
out of either the "old nature," which seeks to earn God's favor and personal 
salvation, being motivated ultimately by self interest, or acts out of the "new 
nature," which rests in justification and acts out of love for God and others 
alone. In the present life a believer can never be free from this state and will 
not always be able to discern from which nature an action arises. Because it 
does not see holiness as a state of the soul in some sense, it stands in stark 
contrast to the preceding positions on holiness. 12 
Traditionally, this view of sanctification can be seen in the Lud1eran tradition. 
Among theologians who have held this understanding of holiness, differences 
arise over the degree of progress Christians can make in this life. Some argue 
that believers can grow to a point where the "new nature" rises to the fore in 
most actions, while others argue that there is no real progress, and still others 
that d1ere cannot be any discernment of progress. People who hold this view 
include Gerhard Forde and John Brug. ' 3 
Entire 5 anctiftcation as a Wort0' Goal, btl! Impossible Dream - A Reformed View 
The next position on holiness is seen clearly in the Westminster Larger 
Catechism which states, "No man is able either in himself, or by any grace 
received in this life, perfectly to keep d1e commandments of God, but doth 
daily break them in thought, word and deed."14 While it is clearly impossible 
in the present life to be entirely sanctified, Christians should work in that 
direction, trusting God to deliver them increasingly in degree from sinful 
thoughts, words and deeds, and gradually empowering them in love, but 
Christians will never be able to keep perfectly the law of God. They will 
always fall short. As Christians grow over time through sanctification they can 
better approximate God's standard, but never achieve it in thought, word or 
deed. 
At the heart of this view of holiness is the absoluteness of the moral 
standard of God's law. As the standard of holiness, it can be approximated 
by divine grace, but never kept perfecdy. As a result of human depravity, even 
mature Christians will always fall short of the perfect law. The testimony of 
J. 1. Packer illustrates this point. "I know that I have never framed a prayer, 
preached a sermon, written a book, shown love to my wife, cared for my 
children, supported my friends, in short, done anything at all, which I did not 
in retrospect realize that it could and should have been done better; nor have 
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I ever lived a day without leaving undone some things that I ought to have 
done."15 
The purpose of the law is to keep a Christian from becoming prideful or 
self-righteous, making the believer totally dependent on the grace and mercy 
of God. The law also works to create a thirst and hunger for moving to a 
greater approximation of God's law, and thus minimizes the threat of spiritual 
laziness. John Calvin taught that the law of God responded to the sinful 
nature "like a whip to an idle and balky ass, to arouse it to work." He went on 
to state that "even for a spiritual man not yet free of the weight of the flesh 
the law remains a constant sting that will not let him stand stil1."16 
As such, while Christians are no longer driven by original sin as a result of 
conversion and the process of sanctification, they are not free either. They are 
constantly beset by "the seductions, deceptions, and drives oflawless pride 
and passion, of defiant self-assertion and self indulgence."17 However, this 
does not mean they are without progress. While there will be the influence of 
original sin, and while there will always be a "falling short of the perfect will 
of God in thought, word and deed," a Christian does progress by God's 
grace and the indwelling Holy Spirit to ever greater approximations of the law 
in the present life. 
Traditionally, this view of holiness has been embodied in the Reformed 
tradition of the Church and was taught by John Calvin. More contemporary 
exponents of a Reformed position include J. I. Packer and R. C. Sprou1.18 
Sanctification as Positional Righteousness Exclusively 
The most pessimistic view on holiness emphasizes imputed righteousness 
to the exclusion or neglect of imparted righteousness. This teaching has been 
made manifest at least in two ways. One position holds that all human 
beings, including Christians, are so sinful at the core that even minimal 
sanctification cannot be achieved in this life. True Christians should confess 
their sinfulness and realize that God has imputed Christ's righteousness to 
them. God cannot see their sinfulness, but sees only the holiness of Christ. 
Holiness is ultimately about Christ, and not the person. 
The other position focuses upon salvation as primarily, if not exclusively, 
a "ticket to heaven" and the forgiveness of sins. The experience of deliverance 
from the power of sin is minimized and often relegated to glorification or 
the second coming of Jesus Christ. Little emphasis is placed upon repentance 
and progressive sanctification in the present life. Justification is the 
preoccupation of its soteriology. 
While this view enjoys some degree of popularity in contemporary 
evangelicalism, it has not been held historically by credible and respected 
theologians in the Protestant tradition. Some have placed Martin Luther and 
John Calvin in this camp by focusing on their understanding of imputed or 
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positional righteousness. While Luther and Calvin give significant attention 
to a Christian's objective standing before God, their teaching on imparted 
righteousness has been overlooked or rejected by some of their theological 
heirs, leading to this perspective today. 
What a Wesleyan Should Believe on Sanctification - Core Beliefs on 
Sanctification for Wesleyans 
Hopefully, through our cursory survey, we can see with appreciation the 
major evangelical traditions of sanctification. Each position, in its own way, 
takes the work of personal holiness seriously. 19 As such, Wesleyans can affirm 
different points on sanctification from each tradition without embracing the 
tradition entirely. Wesleyans can affIrm the optimism of the "shorter way," 
our dependency upon grace in the "middle way," progressive sanctification in 
the "longer way," a life of obedience to the known will of God in Keswick 
teaching, good works untainted by sin and done solely out of a love for God 
and others in the Lutheran tradition, our inability to perfectly perform the law 
of God in Reformed theology, and the truth of imputed holiness in the last 
position.20 
We can also see that the Wesleyan-Arminian tradition has been manifested 
historically in the "shorter," "middle," and " longer" ways. Those 
denominations which claim to be heirs to John Wesley express their doctrines 
of sanctification in one or more of these ways. 21 For example, as presently 
stated The Wesleyan Church's Articles of Religion related to salvation and 
sanctification embrace the "shorter way" and can be interpreted as allowing a 
"middle way," while clearly distinguishing themselves from the "longer" way 
and Keswick teaching. 22 
As we consider the question, "What ought a Wesleyan to believe on 
sanctification?" we will begin wid1 those features common to all three Wesleyan-
Arminian approaches, which will help to define the center of "a Wesleyan 
view." To abandon these features would be to leave our essential theological 
distinctives on sanctification and compromise our needed perspective in the 
larger Christian community. The Wesleyan Church's distinctives on 
sanctification should coalesce around the following five core beliefs. 
Redemption from ImJJard and OutJJJard Sin in the Present Life - Perfect Love 
The Wesleyan doctrine of sanctification ought to believe in a personal 
redemption from inward and outward sin in the present life. One of the clear 
distinctives common to the three Wesleyan traditions, and setting them apart 
from the other evangelical teachings, is the depth in which sin is addressed. 
Not only do Wesleyans believe Christians can be liberated from willful sin, 
being empowered to live lives of obedience to Christ, they also teach that 
believers can be set free from the inner propensity to rebellion, selfishness 
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and pride through the work of the Holy Spirit, and have their hearts oriented 
to God. As such, the Wesleyan teaching on sanctification goes beyond a 
simple affirmation of deliverance from willful sin. 
There have been a number of expressions used by Wesleyans to describe 
the inward freedom from the power of original sin. Negatively, "eradication 
of the sin nature," "overcoming the sin principle, "cleansing from original 
sin," and "deliverance from inward rebellion" have been some of the popular 
ways this work of sanctification has been described. Positively, "baptism of 
the Holy Spirit, "infilling of the Spirit, "perfect love," "full salvation," and 
"second blessing" have been some of the expressions used to define this 
work of sanctification. Regardless of the language used, all of these 
expressions convey a redemption from that part of human existence that sets 
itself up against the rule of the Holy Spirit in the Christian life, a liberation 
from the "old man" that cries out "I won't" and/or "I can't" to the call of 
discipleship.23 
The ultimate end of inward sanctification is "perfect love," a love of God 
with all "heart, soul, mind and strength" and the "love of neighbor," which 
is the fulfillment of the two great commandments. The inward sanctifying 
work of the Spirit removes the spiritual obstacles to the heart's orientation of 
love for God and neighbor. Although the Wesleyan tradition has called this 
"perfect love," it does not denote a static state, but rather a dynamic reality, 
deepening and maturing over time, never reaching an end in development. 
For those who have been confronted with the depth of sin and grown 
exhausted with the ongoing internal war, for those who have desired to be 
fully devoted followers of Jesus Christ and have not had the inner resources 
to do so, and for those who have longed for the full manifestation of the 
fruit of the Spirit, this Wesleyan distinctive offers hope and promise in the 
present life. 
Entire Consecration and Faith 
The Wesleyan doctrine on sanctification ought to believe in personal 
consecration and faith as the means of appropriating entire sanctification. 
While there may be differences in their particular understandings of 
consecration and faith among the three Wesleyan-Arminian positions, 
specifically the place of consecration in the order of salvation and how divine 
grace works to make faith possible, each teaching affirms the necessity of 
both actions as a means to entire sanctification. 
For example, the differences regarding personal consecration can be seen 
in the teaching of John Wesley, who represents the "middle" and "longer" 
positions, and Phoebe Palmer, who represents the "shorter" view. Wesley 
assumed entire consecration on the part of Christians at or before the experience 
of conversion. It would be difficult for Wesley to conceive of individuals 
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being born again apart from full consecration. Palmer, on the other hand, saw 
entire consecration as an act of a believer subsequent to conversion and an 
essential element in appropriating entire sanctification. Yet, while recognizing 
the differences between Wesley's and Palmer's ordines sa/utis, the necessity of a 
person's full surrender to Christ in experiencing entire sanctification is clearly 
a prerequisite for each one. 
Again, the differences in the understanding of faith and the work of grace 
in the creation of faith in entire sanctification can be seen in each Wesleyan 
tradition. The "shorter way" sees faith as inherent in every Christian either as 
a gift of prevenient grace or regenerating grace. From the moment of 
conversion it is within the power of any believer to do the human work 
required to exercise faith to appropriate entire sanctification. The "middle 
way" does not believe that faith necessary to appropriate entire sanctification 
is a power inherent at any moment in a believer's life. Rather, faith is seen as 
a gift of grace with which a Christian can choose to cooperate or not. The grace 
capable of creating this faith requires more grace than is made available at 
conversion. To regenerate grace, more grace must be given to make sanctifying 
faith possible. The "longer way," much like the "middle way" teaches that 
faith necessary to appropriate entire sanctification is a gift of grace given 
subsequent to regeneration, although generally only after a long process of 
growing in grace. Yet, while recognizing their respective understandings of 
faith, all three Wesleyan positions emphasize that entire sanctification cannot 
be realized apart from faith.24 Presently, these issues of grace, faith, the means 
of grace, and their interrelationship have not been fully developed in most 
Wesleyan-Arminian denominations. Without more attention to these areas, 
the possibility of losing the Wesleyan distinctives on sanctification remains a 
threat, at least on a practical leveL These are the key issues in pastorally guiding 
people who are earnestly seeking entire sanctification and not experiencing it. 
Without a clearer theological view on these areas, the threat for pastors is to 
reduce entire sanctification to entire consecration or to see it simply as freedom 
from willful sin or to cause people to abandon the doctrine and its possibility 
altogether because they cannot provide adequate counsel for earnest seekers 
who have not experienced it. 
At this point, it may be helpful to clarify that while entire consecration is 
essential to the realization of entire sanctification, it is not the equivalent of 
it. A truly Wesleyan view will affirm that it is possible for a Christian to be 
fully surrendered to the Lord and not entirely sanctified. A believer must still 
exercise faith in order to appropriate entire sanctification. However, a believer 
can not be entirely sanctified without being fully surrendered to Christ. 
In the history of Christianity, all three views have been used by God to 
bring people into the experience of entire sanctification. God in his providential 
care has used the "shorter," "middle" and "longer" ways in aiding people in 
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moving toward and appropriating the experience of entire sanctification. 
However, with this said, one of the chief contributions of the holiness 
movement and the historic teaching of denominations like the Wesleyan 
Church and The Nazarene Church has been the optimism in which it has 
affirmed that entire sanctification can truly be experienced sooner rather than 
much later. A Christian does not have to wait a lifetime to "grow into" entire 
sanctification. 
Grace and the Means of Grace 
The Wesleyan understanding of holiness should emphasize grace as the 
basis for sanctification and articulate clearly the means of grace. All three 
Wesleyan views in various ways presume the total dependency of humanity 
upon God's grace in salvation. If restoration of the image and likeness of 
God in human beings is going to take place, God must take the initiative and 
do the work through grace. In articulating prevenient, convicting, justifying, 
regenerating, and sanctifying grace, all three positions explicitly teach or imply 
an order of salvation in which growth in grace or the communication of 
more grace must take place to progress in the way of salvation. To the grace 
given in prevenient grace, more grace must be given in order to be saved; once 
regenerated, more grace must be given to progress in sanctification; once 
progressing in sanctification, more grace must be given to experience entire 
sanctification; once entirely sanctified more grace must be given to continue 
the work of renewal in the image and likeness of God. 
If humanity is completely dependent upon God's grace for salvation and 
sanctification, the question must be raised, "How does God communicate 
saving and sanctifying grace to human lives?" The Protestant tradition has 
emphasized the marks of the Church - the preaching of the pure word of 
God, the due administration of the sacraments and the community rightly 
ordered - as the divinely appointed means. Through the communication of 
the Gospel, participation in the sacraments, and being a part of the Body of 
Christ, Protestants traditionally have believed that God imparts grace that 
seeks to bring conviction of sin and faith to unbelievers, seeks to confirm 
new Christians in discipleship, and seeks to transform them progressively 
into the likeness of Christ. People cannot be spiritually regenerated, converted, 
and grow in sanctification apart from these means. 
John Wesley explicitly reiterated the Protestant marks as the means of 
grace and made them requirements for Methodists, as well as recognizing 
other means of grace such as "works of mercy."25 Through these means, 
Wesley believed and observed that grace capable of saving and sanctifying a 
person was made available. The Holiness movement in the nineteenth century, 
while not explicit in its understanding of the means of grace, began to see 
that through camp meeting preaching, "Tuesday Morning Meetings for the 
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Promotion of Holiness," Christian literature, intercessory prayer, and the 
practice of Christian disciplines like fasting and Bible study, people experienced 
repentance, faith, conversion, and sanctification.26 These were recognized as 
venues, in essence, means of grace, in which God worked to transform human 
lives. For example, The Wesleyan Church in her Articles of Religion does not 
formally express an understanding of the means of grace apart from baptism 
and holy communion, yet through her membership standards requires 
members to participate in many of the historic Wesleyan/Methodist / 
Protestant means of grace. 27 
From a Wesleyan perspective, participating in the means of grace should 
be vitally important because of a person's complete dependency upon grace 
to bring about spiritual transformation in attitudes, interests, and actions. 
Although the means by which God's grace is communicated has not always 
been delineated, nevertheless, Wesleyans have affirmed an order of salvation 
that teaches that to the grace given in any moment, more grace must be given 
to progress in the way of salvation. The grace necessary for growth or progress 
is made possible through the means of grace. 
Assurance of Entire Sanctification 
The Wesleyan understanding of entire sanctification will assist in verifying 
the personal experience of entire sanctification. Sometimes in the Wesleyan 
tradition there have been attempts to declare Christians entirely sanctified too 
hastily, either as a result of a deficient view of entire sanctification or an 
attempt to solidify or strengthen faith in entire sanctification. For example, if 
a Wesleyan sees entire sanctification as simply entire consecration, then the 
Wesleyan may ask if a Christian is fully surrendered to Christ and assume 
entire sanctification if there is a testimony to such personal consecration. 
However, a person may be fully surrendered and not have faith to appropriate 
entire sanctification. Or if a person has gone to the altar to be entirely sanctified, 
the person may be instructed to testify to this work of grace as a way to 
strengthen faith. However, in subsequent days the Christian may reali ze that 
entire sanctification has not happened. 
At their best, each of the Wesleyan traditions has emphasized both a 
subjective and objective process for personal examination to see if entire 
sanctification has occurred. These traditions all have their roots in John Wesley, 
who provided practical advice for the discernment and verification of entire 
sanctification.28 The objective process is a personal examination by Christians 
of their hearts and motives. Steve DeNeff, in an update to Wesley's questions, 
gives us examples of this inquiry: Is my conscious clear or exhausted? Is my 
religion an obsession or a hobby? Do the people closest to me see this 
holiness in my life? Do I have power over sin? Do I have perfect love? Do T 
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have genuine joy?29 This objective inquiry is seen also in questions posed by 
Keith Drury: Have I made a total consecration to Christ? Do I have power 
over willful sin? Have I experienced a distinct increase in love for others? Is 
obedience the central focus of my life? If Christians cannot honestly answer 
these questions positively, most likely entire sanctification has not happened. 
To the objective witness, the subjective witness of the Holy Spirit may 
also be added. In this form of verification, the Holy Spirit testifies to the 
believer's heart that entire sanctification has happened.30 So, a Christian may 
ask, "Do I have the witness of the Holy Spirit that entire sanctification has 
been wrought in my life?" Just as a believer can have "an inward impression 
upon the soul" that she is a child of God, she can also have a similar witness 
in the experience of entire sanctification. However, it is possible for Christians 
to be entirely sanctified and not have the internal witness of the Spirit. 
Thus, through this objective and subjective process, Wesleyans can help 
Christian seekers prayerfully discern whether entire sanctification has happened 
in their lives and assist them in progressing in the way of holiness. 
Continua! Dependence on Christ, Continued Temptation and Infirmity 
Finally, the Wesleyan understanding of sanctification should affIrm that 
there is never a state in the present life where Christians are immune from 
temptation, no longer need the grace of Christ and the means of grace, or are 
ever completely freed from infirmities. The Wesleyan traditions have 
consistently argued that there is no state of sanctification or depth of holiness 
in the present life that makes a believer immune from temptation. Wesleyans 
may argue that the ongoing struggle between the Spirit and "the flesh" can be 
broken in entire sanctification, but that does not mean that such believers are 
without any occasion for struggle. Being set free from the nature of sin does 
not set a person free from temptation or the possibility of being drawn to 
SIn. 
Also, throughout life, the believer is continually dependent upon God's 
grace for maintaining and walking in entire sanctification. John Wesley 
compared this constant dependency to a vine being connected to a branch. As 
long as the vine is grafted into the branch the nourishing sap continues to 
flow into the vine. However, if the vine is cut off from the branch, the vine 
withers and dies. In the same way a Christian must be connected continually 
to Christ, continually dependent upon Christ for the grace necessary to walk 
in inward and outward holiness. Grace must be communicated to the believer 
and as such Christians must avail themselves of the means of grace.3! 
Closely connected to these points is the idea of sins of infIrmity. While 
Wesleyans have taught liberation from willful sin and original sin, they have 
also taught that Christians cannot be free from mistakes in judgment, from 
clouded understanding, or from ignorance. As Wesley taught, a believer can 
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be fully restored in the moral image of God in the present life, but will never 
be fully restored in the natural and political images. Thus, while Christians 
can have the right motivation behind their actions, the impetus oflove, and 
be empowered to do God's will, because understanding, judgment, and 
knowledge are impaired, the perfect fulfillment of action will be impaired. 
Entirely sanctified believers continue to fall short of God's perfection and 
need Christ's atoning work to apply to their infirmities, and seek forgiveness 
of wrongs committed out of infirmity against God and others .32 
CONCLUSION 
While there has been some latitude of expression in the Wesleyan-Arminian 
tradition, which we have highlighted, there is an identifiable core of beliefs 
that have defined the Wesleyan-Arminian teaching on sanctification. As 
Wesleyans we ought to have a clear understanding of what holiness entails in 
the present life through the work of the Holy Spirit - a Christian's liberation 
from willful sin, making possible a life of obedience to Christ and a freedom 
from the inner propensity of rebellion, selfishness and pride, orienting the 
believer's heart to God and others in "perfect love." We should also affirm 
that this sanctifying work is brought about through a person's full surrender 
to the Lordship of Christ and the exercise of faith. Related to this 
appropriation, we should also maintain our complete dependence upon God 
for the grace to make consecration and faith possible and articulate more 
clearly the means by which God communicates his grace. We should uphold 
an assurance of entire sanctification by which we can help Christians validate 
their experience of sanctification. Finally, we should remember there is no 
depth of sanctification in the present life that sets the Christian free from 
temptation, makes a believer independent of God's grace, and makes a 
Christian free from infirmity. 
In conclusion, toward the end of his life in an expression of mature 
thought, John Wesley wrote a sermon entitled "Causes for the Inefficacy of 
Christianity," in which he examined the reasons behind Christianity's 
ineffectiveness in eighteenth century England. Wesley asked, "Why has 
Christianity done so little good in the world? Is it not the balm which the 
great Physician has given to men, to restore their spiritual health?" To which 
he replied, "I am bold to affirm, that those who bear the name of Christ are 
in general totally ignorant, both to the theory and practice of Christianity; so 
that they are "perishing by thousands" for lack of knowledge and experience 
of justification by faith, the new birth, inward and outward holiness."33 
In many ways, like Dallas Willard in The Divine Conspiracy, Wesley identified 
lack of sound doctrine on sanctification as one of the major problems of 
Christianity. 
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While each major theological tradition in evangelicalism has a significant 
understanding of sanctification, there appears to be a dearth of sound teaching, 
and this is to our spiritual demise. With respect for the major traditions, our 
paper has attempted to articulate what the Wesleyan-Arminian perspective 
brings to the issue of sanctification in general, and the contributions the 
holiness tradition brings in particular. The Wesleyan teaching on holiness 
brings together the best of all the traditions and exceeds them through its 
optimism in God's grace to bring about entire sanctification. By God's grace, 
may the Wesleyan message of holiness continue to be a "balm which the 
great Physician has given to men, to restore their spiritual health."34 
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basic orientation of the Christian's life is obedience to and love of God. 
3 Charles Finney is an example of a holiness evangelist in the nineteenth 
century who denied original sin and taught that this power to exercise faith is 
naturally inherent in each person apart from grace. 
4 Keith Drury, Holiness for Ordinary People (Indianapolis, IN: Wesleyan Publishing 
House, 1983; reprint 1994),71-88; J. Kenneth Grider, A Wesleyan-Holiness Theology 
(Kansas City, MO: Beacon Hill Press, 1994), 367-468; and "Article of Religion 
VIII: Personal Choice" in The Discipline of the Wesleyan Church 2000 (Indianapolis, 
IN: Wesleyan Publishing House), 'Il 224. A close reading of this article indicates 
that the prevenient grace given to all of humanity empowers a person to exercise 
saving faith, needing no additional grace, making possible the exercise of faith for 
salvation an inherent power within an individuaL If this is true for conversion, it 
would appear to be true for entire sanctification as well. 
S John Wesley, "The Means of Grace," The Works of John Wesley, ed. Thomas 
Jackson, (London: Wesleyan Methodist Book Room, 1872; Reprint by Baker Book 
House, 1978), V: 185-201. 
6. John Wesley, "The Scripture Way of Salvation," The Works of John Wesley, 
VI: 43-54 
7 Steve DeNeff, Whatever Became of Holiness? (Indianapolis, IN: Wesleyan 
Publishing House, 1996), 125-137; "Article of Religion XN: Sanctification: Initial, 
Progressive, Entire" in The Discipline of the Wesleyan Church 2000, 'Il 238. A close 
reading of this article affirms a progressive sanctification leading to the experience 
of entire sanctification. Progressive sanctification is described as a daily growing 
in grace. While not explicitly stated, this growing in grace may indicate the need 
for more grace to be added to the grace given in conversion in order for a believer 
to fully surrender to Christ and exercise faith to appropriate entire sanctification, 
pointing to the "middle way." 
8. John Wesley, "The Character of a Methodist," The Works of John Wesley, 
VIII: 341 -344. If a Wesleyan holds to this as a definition of entire sanctification, 
the person must realize that this goes beyond the common understanding of entire 
sanctification as defined in our paper. It must also be noted that Wesley at times 
defines Christian perfection in ways that encompass Christian maturity and at 
other times in ways that do not. 
9. Thomas C. Oden, Life in the Spirit (Systematic Theology, Vol. 3) (San Francisco: 
HarperCollins Publishers, Reprint Edition, 1994), 226-257; Randy Maddox, 
Responsible Grace: John Wesleys Practical Theology (Nashville, TN: K.ingswood Books 
- An Imprint of Abingdon Press, 1994), 176-190,201 -215; and John Wesley, 
"Brief Thoughts on Christian Perfection," The Works of John Wesley, XI: 446. In 
these thoughts, Wesley states, "As to the time, I believe this instant generally is the 
instant of death, the moment before the soul leaves the body. But I believe it may 
be ten, twenty, or forty years before. I believe it is usually many years after 
justification; but that it may be within five years or five months after it, I know no 
conclusive argument to the contrary." 
10. I John 3:9 and I John 2:1 (TNIV). 
11. Robert Mcquilkin, "The Keswick View of Sanctification," Five Views of 
Sanctification, ed. Melvin Dieter (Grand Rapids, MI: Zondervan" 1987); "Have 
You Made the Wonderful Discovery of the Spirit-filled Life" at http:/ / 
www.greatcom.org/spirit/english/; Major W Ian Thomas, The Saving Life of Christ 
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and the Mystery of Godlimss (Grand Rapids, MI: Zondervan, reprint 1987); John 
Stott, Baptism and Fullness: The Work of the Holy Spirit Today (Downers Grove, IL: 
Intervarsity Press, second edition, 1976) . 
12. For Martin Luther, and advocates of this "momentary" understanding of 
holiness, it would be presumptuous for Christians to claim any sustainable 
experience of holiness, lest the concept of continual faith in Christ's atoning work 
be minimized. 
13. Gerhard Forde, "The Luthern View," Christian Spirituality: Five Views of 
Sanctification, ed. Donald Alexander (Downers Grove, IL: Intervarsity Press, 1988), 
13-32; for other Lutheran views and a Lutheran critique of Forde's position in The 
Five Vieivs of Spin·tuality, see Dr. John Brug's essay "The Lutheran D octrine of 
Sanctification and I ts Rivals" at http: //www.wls.wels.net/ library/Essays/ 
Subjects/S / ssubind.htm. 
14. The Westminster Larger Catechism, Answer 149; also see Question 78: 
"Whence ariseth the imperfection of sanctification in believers? Answer. The 
imperfection of sancti fication in believers ariseth from the remnants of sin abiding 
in every part of them, and the perpetual lusting of the flesh against the Spirit; 
whereby they are often foiled with temptations, and fall into many sins, are 
hindered in all their spiritual service, and their best works are imperfect and 
deflied in the sight of God." 
15. ]. 1. Packer, Rediscovering Holiness (Ann Arbor: MI: Vine Books, 1992), 
127 
16. John Calvin, The Imtitutes (Grand Rapids:MI: Associate Publishers and 
Authors, Inc.), Book Two, Chapters 7, see also Book Three, Chapters 6-14. 
17 John Calvin, The Institutes, Book Three, Chapter 8. 
18. ]. 1. Packer, Rediscovering Holiness; R. C. Sproul, The Holiness of God (Tyndale 
Publishing House, 1985). 
19. See Appendixes A and B for summary charts on the seven evangelical 
positions on sanctification. 
20. Because of the influence of the major Protestant views and the common 
areas of agreement with the Wesleyan-Arminian tradition, most likely, every stated 
position has been taught intentionally or unintentionally at some point in individual 
Wesleyan-Arminian churches. 
21. The United Methodist Church's Confession of Faith , Article XI 
"Sanctification and Christian Perfection" in The Book of Discipline of The United 
Methodist Church 2004 (Nashville, TN: Abingdon Press, 2004) is ambiguous enough 
to allow all three Wesleyan-Arminian interpretations of entire sanctification. T his 
Confession of faith comes to The United Methodist Chutch through her merger 
with The Evangelical United Brethren Church in 1968. 
22. See footnotes 4 and 7 for a treatment of tlus point. 
23. Until we have a clearer understanding of what essentially the sin "nature" 
is, we can use a varie ty of expressions to describe our redemption from it. For 
example, the sin "nature" has been defined at times as a physical or spiritual 
substance attaching itself to the soul or body, sometimes as the absence of the 
reign of the Holy Spirit in human li fe, and other times as the corruption of the 
image of God in humanity, etc. 
24. Presently, these issues of grace, faith, the means of grace, and their 
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interrelationship have not been fully developed in most Wesleyan-Arminian 
denominations. Without more attention to these areas, the possibility of losing 
the Wesleyan distinctives on sanctification remains a threat, at least on a practical 
level. These are the key issues in pastorally guiding people who are earnestly 
seeking entire sanctification and not experiencing it. Without a clearer theological 
view on these areas, the threat for pastors is to reduce entire sanctification to 
entire consecration or to see it simply as freedom from willful sin or to cause 
people to abandon the doctrine and its possibility altogether because they cannot 
provide adequate counsel for earnest seekers who have not experience it. 
25. John Wesley, "Minutes of Several Conversations," The Works of John Weslry, 
VIII: 322-24. Among the instiruted means of grace, Wesley lists prayer, reading 
the Scriptures, Holy Communion, fasting, and Christian conferencing. Among the 
prudential means of grace, which consisted of rules for ordering the Christian life, 
Wesley lists his famous instructions of "doing no harm," "doing good," and 
"attending all the ordinances of God." 
26. Unfortunately, the danger in emphasizing the means of grace is that they 
become an "end" in themselves and not a "means." Also, John Wesley, as the 
Protestant tradition in distinction from the Roman Catholic tradition, did not 
believe that grace is automatically communicated through the means of grace. In 
regard to the means of grace another issue worth exploring is whether or not God 
ordains for "a season" a particular method of evangelism or discipleship as a means 
of imparting saving and sanctifying grace, such as the alter call in the nineteenth 
and twentieth cenruries. A similar issue is whether or not God ordains a particular 
place and time as a means of imparting saving and sanctifying grace, such as 
historic revivals like Cane Ridge, Kenrucky and the Great Awakenings in American 
history. If so, what might God use in the twenty-first cenrury? When and where? 
27 "Article of Religion XVII: Sacraments: Baptism and the Lord's Supper" in 
The Discipline of the Weslryan Church 2000, 242; In reading the Articles of 
Religion, while grace is presumed to be the basis for the way of salvation, the 
means of grace are never articulated formally beyond baptism and holy communion, 
210-250. However, many of the traditionally recognized means of grace are 
specified in the Covenant Membership Commitments, 260-286. 
28. John Wesley, "Farther Thoughts on Christian Perfection," The Works of 
John Weslry, XI: 414-427 
29. Steve DeNeff, Whatever Became of Holiness?, 141 -150. 
30. Keith Drury, Holiness for Ordinary People, 89-95. 
31. John Wesley, "Plain Account of Christian Perfection," The Works of John 
Weslry, XI: 443. 
32. John Wesley, "Christian Perfection," The Works of John Weslry, VI: 1-22; see 
also his sermon, "On Perfection," The Works of John Weslry, VI: 411-424. 
33. John Wesley, "The Causes for the Inefficacy of Christianity," The Works of 
John Weslry, VII: 281 -290. 
34. I am indebted to Dr. Bud Bence and Dr. Keith Drury for their thorough 
reading of a preliminary draft of this paper that resulted in constructive comments 
integrated into the body of the paper. 
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Even though John Wesley claimed that the atonement was crucial to his 
theology, he never articulated a systematic theory of the atonement. This 
paper explores the way in which the atonement functions within his theology 
as the best approach for deciphering his understanding of the atonement as 
a foundational concept for his moral theology. The cross functions in his via 
salutis in two ways. It plays a substitutionary role in the removal of sin and 
guilt and has a participatory function, through the work of the Holy Spirit, to 
affect holiness in the life of the believer. These aspects of the atonement are 
seen in his sermons, New Testament Notes, and the hymns he selected. 
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One of the most contentious points of conflict in the United Methodist 
Church between liberals and conservatives has been the atonement. For 
conservatives, it is the essential center of the Gospel. Any attempt to remove 
or diminish the centrality of substitutionary atonement is an attack on the 
very core of Christian identity and is grounds for "amicable separation" or 
heresy charges. For liberals, the criticism of substitutionary atonement is 
twofold. Because it is usually abstracted from the life and teachings of J esus, 
the atonement can lead to apathy toward those who are suffering today. 
Because it is a part of a patriarchal worldview, the atonement can sanction 
abuse. 
The conservatives are right to claim that the atonement is at the core of 
our doctrinal standards. While the Church never designated one particular 
theory of the atonement to be the official standard, it always claimed that the 
cross is an essential part of the Gospel. Yet, liberals are correct when they 
point out the abuses of the cross and the various ways it has been 
misinterpreted to sanction abuse and excuse apathy. Because Wesley provides 
us with doctrinal standards and because he too wrestles with the practical 
application of theology, his understanding of the atonement is an essential 
guide for this contemporary debate. 
What is Wesley's understanding of the atonement? Even though he 
believes that it is the foundation for the ordo salutis, he never develops a 
comprehensive statement on it, nor did he publish a treatise or sermon 
exclusively on the subject. Wesley avoids the speculative debates over atonement 
theories because his primary concern is the creation of a theology to support 
his evangelistic movement. 1 The best way to understand his "theory" of the 
atonement is to examine the way he used it, the way it functions in his 
theology. 
While there is no systematic treatment of the topic, it permeates hi s work 
animating the ordo salutis. He combines substitutionary and participatory 
themes of the atonement to describe how the grace of J esus Christ takes us 
from sin to holiness. The combination of these two themes makes his use 
of the atonement relevant for our contemporary debate. 
Wesley's Use of Substitutionary Atonement 
Wesley is squarely in the tradition of substitutionary atonement. While 
there are references to Christus Victor, they do not playa central role in his 
56 
WOOD: JOHN WESLEY'S USE OF THE ATONEMENT I 57 
understanding of the atonement. Maddox notes that there are few military 
or ransom images in his references to the atonement, which is surprising 
given that the Book of Common Prqyer, from which Wesley often quotes, 
contains ample references to ransom.2 According to Lindstrom, the theme of 
the atonement as an act of deliverance is "implicit rather than explicit and 
found chiefly in the earlier sermons."3 At best, he links victory over Satan with 
penal substitution. For example, in his Explanatory Notes Upon the New 
Testament on Colossians 1 :14 he writes, "the voluntary passion of our Lord 
appeased the Father's wrath, obtained pardon and acceptance for us, and, 
consequently, dissolved the dominion and power which Satan had over us 
through our sins."4 Instead, Wesley posits victory over sin in the themes of 
regeneration and sanctification. In "The End of Christ's Coming" Wesley 
explains one of his favorite verses, r John 3:8 ("For this purpose was the Son 
of God manifested, that he might destroy the works of the devil"). He 
describes how Christ destroys the works of the devil not with cosmic warfare 
but with an illumination of the heart. "It is by thus manifesting himself in 
our hearts that he effectually 'destroys the works of the devil' "5 There is 
clearly victory imagery but the action occurs in a different place-the human 
heart rather than in the cosmos-from the traditional models of Christus 
Victor. He "personalizes" Christus Victor while making this imagery one part 
of the framework of substitutionary atonement. 
In even fewer places there are allusions to the moral influence modeL It is 
in Charles' hymns John used, such as "Sinners, Turn, Why Will You Die" 
and "And Can It be That I Should Gain." These hymns reflect the Augustinian 
doctrine of illumination in which the believer sees in the cross the supreme 
example of God's love while simultaneously exposing one's guilt. For Wesley, 
this example of love was expressed as the pardon that penal substitution 
secures.6 
Why didn't he make greater use of the Christus Victor and moral influence 
traditions? Wesley's main concern was the activation of the believer for the life 
of holiness. This is the theme that runs throughout his early and late works, 
and his embrace of a Reformation understanding of justification must be 
seen in this light of this deeper pursuit. As Long suggests, Wesley is best 
seen as a moral theologian for whom our primary impediment is guile The 
atonement's primary function is the removal of guilt so that we can become 
holy, and substitutionary atonement is the best interpretation of the cross 
for this purpose. One must see his use of the cross in light of his orientation 
as a moral theologian; this enables us to see his challenge and relevance for 
today. 
Wesley's view of the atonement as penal substitution comes from the 
Reformation Anglicanism of the Edwardian Homilies and the Book of Common 
Prqyer. From these he claims that the death of Christ is "a full, perfect and 
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sufficient sacrifice, oblation and satisfaction."8ltis a full and perfect sacrifice in 
that it does not require additional work on our part. It is a sufficient sacrifice 
in contrast to the image of the Catholic mass as a sacrifice. It is oblation in 
that it cost God something and it is satisfaction because it is propitiation for 
our SlnS. 
Soon after his Aldersgate experience he preached "Justification by Faith," 
a landmark sermon because it is the first, full articulation of his soteriology. 
In this sermon and in his notes on Romans, Wesley sees Christ as a "second 
general parent and representative of the whole human race." As such, Christ 
is the Second Adam who has "tasted death for every man" (quoting Hebrews 
2:9). As our representative, Christ satisfied the just requirement that we be 
punished for sin. The net effect is that God will not punish us; we are put in 
good standing with God, and our dead souls are restored to eternal life. The 
"propitiation made by the blood of his Son" is the supreme expression of 
the righteous mercy of GodY 
The cross is propitiation because the divine justice done to Christ is the 
divine mercy shown to us. In his Notes on Romans 3:25-27, Wesley affirms 
the necessity of punishment for sin as an integral part of justice, but justice is 
an intrinsic part of God's nature as Holy Love. God's righteousness is revealed 
not only in the act of forgiveness but also in the fulfilling of "that vindictive 
justice whose essential character and principal office is, to punish sin." And 
so, justice is served by punishing the Son for our sins, and this is at the same 
time the expression of God's mercy for anyone who trusts in Jesus. God's 
mercy and justice are not at odds with each other in the atonement. "The 
attribute of justice must be preserved inviolate; and inviolate it is preserved, 
if there was a real infliction of punishment on our Saviour. On this plan all 
the attributes harmonize; every attribute is glorified, and not one superseded 
no, nor so much as clouded." If the aim of the Atonement is the removal of 
guilt, then Christ's acceptance of undeserved punishment is the supreme 
expression of divine love. For Wesley, the motive and aim of the cross always 
gravitates toward love because he understands that love is a more powerful 
animator than guilt. 
These fragmentary statements of penal substitution stand in contrast to 
other theories of the atonement in Wesley's day. There are no references or 
allusions to Anselm's divine satisfaction. For Wesley, the restoration of God's 
honor is not at stake. Even though Wesley vigorously defended Arminianism, 
he never articulated the Governmental Theory of Grotius. He certainly did 
not embrace the CommercialistTheory of the hypercalvinism of John Owen 
because of its implications favoring limited atonement. According to Clifford, 
"Wesley's theology owes more to Reformation Anglicanism than to any other 
source ... Like Wesley, Calvin paid little or no attention to Anselm .. .John 
Wesley is closest to Calvin."lo In their varied ways, these other interpretations 
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cannot support his understanding of grace as the moral force which is free 
and empowering to all who long to "flee from the wrath to come" and are 
"seeking the power of godliness." 
Wesley places more emphasis on the imagery of sacrifice than on the 
forensic dimensions. As Gunton has demonstrated, even though they overlap, 
there is a contrast between the metaphors of justice and sacrifice.ll For example, 
in "Justification by Faith" he relies heavily on Isaiah 53 but does very little 
with the metaphors of indebtedness or indictment. The sacrificial imagery 
may be more useful in his desire to create a "practical divinity" whereas the 
forensic metaphor may tend to divert attention toward metaphysical 
speculations that reinforce a passive trust in an acquittal that took place beyond 
time and space. It is the remembrance and (as is explained below) the present 
experience of the atonement which is the dynamic engine of his ordo salutis. 
Sacrificial imagery lends itself to this kind of active faith better than juridical 
metaphors. 
The accent mark is placed on the sacrifice in the hymns he selected. In his 
Collection of Hymns for the Use of the People Called Methodists there is no separate 
section on the atonement "because Ut] underlie[s] every section."12 There are 
several hymns which express the personal application of substitutionary 
atonement. For example, hymn 281 says, "I feel my pardon sealed in blood/ 
Savior, thy love I wait to feel."13 And hymn 206 echoes the intimacy of the 
sacrifice, "Who hath done the direful deed/Hath crucified my God? .. .! have 
sold my Saviour;I/Have nailed him to the tree.»14 Again, it is the metaphor 
of sacrifice, more than the metaphor of the courtroom, that lends itself to 
personal application in hymn 355, "Pardon was written on my heart/In 
largest characters ofblood."15 
The driving force behind his embrace of penal substitution is the centrality 
of the doctrine of justification. Substitutionary atonement makes justification 
possible because we are pardoned by virtue of "the merits of Christ's death 
and Passion" and faith is the "way of obtaining a share in his merit.»16 
Without the atonement as the objective foundation, our justification is either 
an illusion or relies upon our own merits. For Wesley, substitutionary 
atonement reveals that there is nothing we can do to earn our salvation. His 
embrace of penal substitution reflects the primacy of grace in his theology 
and is the back story for his ordo salutis. 
All of this sprang from a deeply personal crisis of faith that culminated in 
his Aldersgate experience. Prior to Aldersgate, Wesley had made an ardent 
attempt to practice the asceticism of William Law and others. He failed 
miserably. He came to an awareness that holiness could not be achieved 
through his sincere piety. Indeed, the more one tried the more one failed . It 
created a frustrating paralysis in his faith. It was the doctrine of justification, 
which he learned from the Moravians, which saved him from this crisis. Even 
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though his lifelong concern was holiness and he always preserved human 
agency in his ordo salutis, he realized that it can only be initiated by God. The 
cross is the supreme expression of God taking the first step to reanimate 
human beings so that they can progress on toward holiness. 
William Law's understanding of atonement is based on the notion that 
sanctification precedes justification as a necessary precondition. The cruciflxion 
is not vicarious suffering for our sins, but a representational act of sacrifice to 
make our acts of mortification acceptable to God. Thus, salvation is dependent 
upon both Christ's suffering and our mortification; we must practice self-
denial (i.e. "the way of the cross") in order to benefit from Christ's atonement. 
According to "Law's fundamentally mystical position ... Christ's death did 
not constitute any satisfaction to God, but was only a means to the 
transformation of man and a demonstration of Christ's superiority to the 
world, death, Hell, and the Devil."17 The death of Christ is substitutionary in 
the sense that it was the only way for God to overcome evil. 
In the days leading up to his Aldersgate experience there was an exchange 
of letters between Wesley and Law in which Wesley criticized his mentor for 
not sharing with him the true meaning of the atonement. Wesley criticized 
Law's asceticism as "too high for man" and "bringing us into deeper captivity 
to the law of sin" and for never grounding his advice "upon faith in his 
blood."IB Law replied, "If you are for separating the doctrine of the cross 
from following Christ, or faith in him, you have number and names enough 
on your side, but not me."19 In the final letter, Wesley remarked on Law's two 
maxims of the Lord ( 1. "Without me ye can do nothing;" and 2. "If any 
man will come after me, or be my disciple, let him take up his cross and follow 
me") saying that they "may imply but do not express that ... He is our 
propitiation, through faith in his blood."20 
Underneath their falling out over atonement were two different 
understandings of the relationship between justification and sanctification. 
Because Wesley insists that we cannot achieve our justification through our 
works, the atonement must be the central event that secures our salvation. 
Because Law implies that sanctification is the precursor to justification, the 
cross plays a different role other than propitiation. 
The letters must be read in context. Wesley may not be a reliable interpreter 
of Law for us, but the letters do express his dire situation to find a sufficient 
foundation for his quest for holy living. For Wesley, we do not and cannot 
initiate the process of holy living. He carried this belief throughout his life. It 
can only begin with and can only be sustained by our pardon from sin through 
faith in God's initiative on the cross. "It is through his merits alone," Wesley 
writes near the end of his life, "that all believers are saved, this is, justified, 
saved from guilt, sanctified, saved from the nature of sin, and glorified, taken 
into heaven."21 Anything less leads to utter futility. 
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Yet, Wesley also sees the limits of substitutionary atonement. It is essential, 
but if taken too far it has dire consequences for the pursuit of holiness. He 
criticizes Calvinists for interpreting the righteousness of Christ in a way that 
leads to antinomianism. In turn, Calvinists, such as Rowland Hill and James 
Hervey, criticize Wesley for putting too much emphasis on human works and 
diminishing the grace of God.22 
For Wesley, the problem with the Calvinists is that they extend the 
righteousness of Christ as a substitute for the believer's active growth in 
holiness. They support what has been called "substitutionary justification." 
In order to avoid the implication that we are saved by our works, this view 
emphasizes Christ's passive and active obedience. His passive obedience 
("righteousness") was his suffering the punishment for our sins; his active 
obedience ("righteousness") was his fulfillment of the law. Christ is our 
substitute for the punishment we deserve, which is accomplished by his 
passive righteousness, and for the fulfillment of the law, which is accomplished 
by his active righteousness.23 
In "The Lord Our Righteousness," Wesley counters the criticism that he is 
a "Jesuit in disguise.»24 In agreement with Hervey and other Calvinists, Wesley 
affIrms that it is the righteousness of Christ imputed to us that pardons us. 
Echoing the Anglican tradition, he rejects the false distinction they made 
between the passive and active righteousness of Christ because "the 
righteousness of Christ, both his active and passive righteousness, is the 
meritorious cause of our justification [11.9]." 
Wesley limits the satisfaction of the righteous expressed in the atonement 
to mean "neither more nor less than justification."25 The righteousness of 
Christ (be it "active" or "passive") does not fulfill-"satisfy" -the 
requirements of the law for us, which would make us exempt from having to 
obey the law. Instead, the righteousness of Christ must also be implanted in 
us after the pardon has been given-"imputed"-to us. Regarding this 
implanted righteousness of Christ, Wesley believes in it but "in its proper 
place; not as the ground of our acceptance with God, but as the fruit of it; not 
in the place of imputed righteousness, but as the consequent upon it. That is, 
I believe God implants righteousness in every one to whom he has imputed 
it."26 
The active obedience of Christ does not figure into Wesley's view of 
atonement because the cross is not the fulfillment of the law. "Christ was a 
substitute only in suffering punishment, not in His fulfilling of the law."27 
He rejects the imputation of Christ's active righteousness to believers because 
it removes the motivation to seek Christian perfection and with it the moral 
activism in the ordo salutis. It was "undercutting the place for responsible 
Christian growth in response to God's grace."28 
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Wesley's Use of Participatory Atonement 
Wesley has a paradox. One the one hand, he maintains the exclusive primacy 
of God's grace to save us, as expressed in penal substitution. On the other 
hand, he contends that human agency is an essential element in the pursuit 
of holiness. How does he maintain the centrality of the cross without creating 
antinomianism or salvation by works? How does he avoid both the futility 
of Law's mysticism and the passivity of Hervey's Calvinism? He must go 
beyond despair and self-righteousness. 
The answer is "participatory atonement." By "participatory" I am 
borrowing from the work of Morna Hooker who demonstrates that Paul's 
understanding of the cross was an act of solidarity with humanity that creates 
the way for human beings to enter into solidarity with Christ's death and 
resurrection which creates new life. "Christ died, not instead of the human 
race, but as their representative: in some mysterious sense, the whole of 
humanity died on Calvary .. He dies for us; but that means that we die with 
him."29 We see this in key passages, such as Romans 6 and Galatians 2: 19-20. 
Instead of Christ being a substitute that replaces human responsibility, the 
cross is literally our way to die with Christ and to be reborn in Christ. 
Wesley combines participatory and substitutionary dimensions of the 
atonement in order to hold together this paradox of God's grace and human 
agency. The substitutionary aspects are more apparent, but the participatory 
elements are saturated throughout his works. It is the synthesis of these two 
functions of the atonement that enable Wesley to avoid the problems of 
Law and Hervey, of despair and passivity. 
We hear participatory atonement throughout the hymns he selected for 
the Methodist movement. There are a number of Charles' hymns that urge 
the believer to participate in the atonement in order to personally appropriate 
the salvific benefits of substitutionary atonement. For example, under the 
section "Describing the Goodness of God," hymn 24 is an excellent example 
of the participatory nature of the atonement. Verse one calls our attention to 
"the Man of griefs condemned for you" and then verses two through seven 
recreate the Passion story and end with the question, "Where is the King of 
glory now? ... Th'Almighty faints beneath his load." Then, verses eight through 
15 bring the atonement into the heart of the believer beginning with an 
answer to the question in verse seven, "Beneath my load he faints and dies." 
The believer longs to experience the crucifrxion in order to experience the new 
birth. Verse nine says, "Help me to catch thy precious blood/Help me to taste 
thy dying love." Verses 10 and 11 describe a participatory atonement: 
"Give me to feel thy agonies, 
One drop of thy sad cup afford! 
I fain with thee would sympathize, 
WOOD: JOHN WESLEY'S USE OF THE ATONEMENT I 63 
And share the sufferings of my Lord. 
The earth could to her centre quake, 
Convulsed, while her Creator died; 
o let my inmost nature shake, 
And die with Jesus crucified!"30 
The entirety of hymn 352 is a plea to die with Christ: 
"Now, Jesus, let thy powerful death 
Into my being come, 
Slay the old Adam with thy breath, 
The man of sin consume ... 
Myoid affections mortify, 
Nail to the cross my will, 
Daily and hourly bid me die, 
Or altogether kill. .. 
o let it now make haste to die, 
The mortal wound receive! 
So shall I live; and yet not I, 
But Christ in me shalllive."31 
Under the heading "For the Society, Praying," hymn 505 describes the role 
of participatory atonement in the creation of Christian fellowship. "Witnesses 
that Christ hath died," Charles writes, "we with him are crucified."32 
One can see the connection between spiritual illumination and participatory 
atonement in hymn 118: 
"Vouchsafe us eyes of faith to see 
The Man transfixed on Calvary, 
To know thee, who thou art-
The one eternal God and true; 
And let the sight affect, subdue, 
And break my stubborn heart. .. 
The unbelieving veil remove, 
And by thy manifested love, 
And by thy sprinkled blood, 
Destroy the love of sin in me, 
And get thyself the victory, 
And bring me back to God. .. 
Now let thy dying love constrain 
My soul to love its God again, 
Its God to glorify; 
And lo! I come thy cross to share, 
Echo thy sacrificial prayer, 
And with my Saviour die."33 
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Influenced by the tradition of the Patristics, the atonement is woven into 
the larger theme of illumination in order to explain how one's faith is awakened 
to salvation. It has similarities with the moral influence motif, but goes 
beyond it by drawing the believer into d1e image of d1e crucifixion in order to 
experience its transforming effects. 
The theme of participatory atonement is also reflected in the widespread 
use of Galatians 2:20 in the hymns . There are 22 hymns d1at refer direcdy to 
or make allusions to this verse, making it the most frequently used Bible 
verse in the hymnaJ.34 
Participatory atonement not only appears in Charles' hymns but also in 
the hymns that John translated and wrote. John translated several German 
hymns from Herrnhut which contain imagery of the believer personally 
experiencing the crucifixion. Hymn 25 expresses d1e desire for participatory 
atonement that we "thirst, thou wounded Lamb of God .. .To dwell within 
thy wounds" because we are "blest ... who still abide/ close sheltered in thy 
bleeding side!"35 John's translation of a Paul Gerhardt hymn reiterates a 
popular image for John: "Thy wounds upon my heart impress."}" Even 
though he criticized mystical pietists like Gerhard Tersteegen as "the most 
dangerous of all [Christianity's] enemies," he still used one of his hymns 
that expresses participatory atonement: 
"0 hide this self from me, that I 
No more, but Christ in me may live! 
My vile affections crucify, 
Nor let one darling lust survive. 
In all things nothing may I see, 
Nothing desire or seek but thee."37 
Among the hymns that John probably wrote himself, the imagery of 
participatory atonement appears. 3S He associates it with the conversion 
experience. Under the heading, "Groaning for Full Redemption," John begins 
hymn 341 with references to substitutionary atonement and then moves to a 
participatory emphasis . The first verse invites us to trust in the atonement: 
"Come, and my hallowed heart inspire 
Sprinkled with the atoning blood 
Now to my soul thyself reveal 
Thy mighty work let me feel 
And know that I am born of God." 
But the verse ends on a note of desire for coinherence: 
"Be Christ in me, and I in him, 
Till perfect we are made in one." 
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By the third verse, the participatory nature of atonement is made explicit: 
"Let earth no more my heart divide; 
With Christ may I be crucified, 
To thee with my whole soul aspire; 
Dead to the world and all its toys, 
Its idle pomp, and fading joys, 
Be thou alone my one desire."39 
The interplay between substitutionary and participatory themes is seen 
in Wesley's commentary on Romans 5 and 6 in his Notes. When Romans 5 
says that Christ died to sin, for Wesley, this was "to atone for and abolish it" 
and that the former is accomplished by the penal substitution of Christ and 
the latter is accomplished by the Holy Spirit makes relevant the cross through 
a near-mystical asceticism. In his note on Romans 5:6, he declares that the 
cross is more than an example to inspire love and devotion. Christ's death is 
"not only to set them a pattern, or to procure them power to follow it" but 
first and foremost, it rescues us from sin by dying for us. 
But when discussing the baptismal imagery of chapter six, he introduces 
the Holy Spirit to make the Atonement a reality in the life of the believer. "In 
baptism we, through faith, are ingrafted into Christ; and we draw new spiritual 
life from this new root, through his Spirit, who fashions us like unto him, 
and particularly with regard to his death and resurrection." The sinful self is 
"crucified with Christ, mortified, gradually killed, by virtue of our union with 
him." Here we see the introduction of the asceticism of his early days, which 
he had learned from Law, a'Kempis and others. The end result is "complete 
victory over [sin] to every one who is under the powerful influences of the 
Spirit of Christ."4o He describes our experience of the Holy Spirit as melted 
metal being cast in a mould. The mould is the cross, and the agent using the 
mould is the Spirit. 
In his sermons, participatory atonement functions in the awakening of 
the "spiritual sense." "Wesley turns the whole drama [of the atonement] 
into an event of communication in which humanity is the intended recipient of 
divine love which in Christ come to expression" through the inner working 
of the Holy Spirit.41 The new birth is marked by an activation of our "spiritual 
senses," which have atrophied because of sin. In order to activate the senses 
the heart is illuminated by the cross and the sin in one's heart is crucified. 
He uses participatory atonement language to describe the effect of 
justification on new believers: 
"Now the Word of God plainly declares that even those who are justified, 
who are born again in the lowest sense, do not 'continue in sin'; that they 
cannot 'live any longer therein'; that they are 'planted together in the likeness 
of the death of Christ'; that their 'old man is crucified with him, the body of 
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sin being destroyed, so that thenceforth they do not serve sin'; that 'being 
dead with Christ, they are freed from sin'; that they are 'dead unto sin', and 
'alive unto God'; that 'sin hath not dominion over them', who are 'not 
under the law, but under grace'; but that these, 'being made free from sin, are 
becoming the servants of righ teousness."'42 
By linking justification with participatory atonement themes, Wesley sets 
the stage for demonstrating the connection between justification and Christian 
perfection. Justification is the proleptic anticipation of its full maturing into 
perfection, and participatory atonement is the engine that drives this process. 
Participatory atonement also helps Wesley describe the ongoing process 
of sanctification. In "The Law Established Through Faith, II" he describes 
how the law is established in our hearts by faith. "While we steadily look, not 
at the things which are seen, but at those which are not seen, we are more and 
more crucified to the world and the world crucified to US."43 This imagery is 
linked with the activation of the believer's ability to fulfill the law because "by 
faith .. . we establish his law in our own hearts in a still more effectual manner. 
For there is no motive which so powerfully inclines us to love God as the 
sense of the love of God in Christ."44 Shades of Abelard, but unlike Abelard, 
Wesley's religious affections explain how the love of God as expressed in the 
atonement is more than the example of a martyr and how it becomes 
effective in the heart of the believer. To do this, he evokes the inner experience 
of being crucified with Christ from Galatians 6:14. 
Given his abiding interest in holiness and good works, it seems ironic that 
Wesley does not follow Abelard or rely upon examples of Jesus' life as a role 
model. Yet, Wesley's view of sin demands that the believer become activated 
(the imago dei is reactivated) for good works by something that can operate 
on a deeper level. Experiencing the atonement in one's heart frees human 
agency from the power of sin and perpetually empowers us for the pursuit 
of holiness. For Wesley, Christ is an ineffective role model unless the Spiri t of 
Christ can first crucify sin in us so that we can quite literally allow that role 
model to be embodied in us. 
Another key passage expressing participatory atonement plays a key role in 
his description of Christian perfection. In "Christian Perfection" he quotes 
Romans 6 extensively to describe the character of a "real Christian."45 
Experiencing the crucifixion in one's heart begins in the experience of 
regeneration and justification-of those "who are born again in the lowest 
sense."46 Then later in the sermon as he explains the process of perfection, he 
utilizes Galatians 2:20 to explain how "evil tempers" are removed from the 
believer.47 
In "An Earnest Appeal to Men of Reason and Religion" Wesley states 
that Christian perfection "does imply the being so crucified with Christ as to 
be able to testify, 'I live not, but Christ liveth in me."48 
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Throughout the ordo salutis the theme of participatory atonement helps 
ground the experience of the believer in substitutionary atonement and enables 
the atonement to become relevant and effective in the individual. It becomes 
the dynamic that enables Wesley to combine elements of Christus Victor and 
moral influence into his substitutionary framework. 49 
The substitutionary and participatory elements of the atonement come 
together in his understanding of the Lord's Supper. In keeping with the 
Calvinist influences on his Anglican tradition, Wesley affirms "Real Presence." 
However, Wesley merges the memorial and sacrificial aspects from the Anglo-
Catholic tradition with the Real Presence. The sacrament sets before our eyes 
Christ's death and suffering whereby we are transported into an experience of 
the crucifixion. This is an activity of the Holy Spirit which can only be entered 
into by faith. The purpose of which is to impress on us that it is our sins 
crucifying Jesus, in keeping with the pragmatic goals of his theology. This is 
dearly seen in many of the Wesleyan Eucharistic hymns, such as this one: 
"Heart of Stone, relent, relent, 
Break by Jesus' Cross subdued, 
See his body mangled, rent, 
Cover'd with a gore of blood! 
Sinful Soul, what hast thou done? 
Murder'd God's eternal Son."so 
The Eucharist becomes a means of grace in which we are invited to 
experience participatory atonement which is effective because the sacrament's 
point of reference is the substitutionary atonement. We see in it the offering 
of God in Christ, and in turn, it is the opportunity for us to offer the sacrifice 
of ourselves to God, thus, the evangelistic dimension of the Lord's Supper.51 
Conclusion 
Penal substitution is the primary meaning of the atonement for Wesley. 
Substitutionary atonement provides the foundation for justification and is 
the objective point of reference of God initiating our salvation, without 
which we do not have the power to save ourselves. Yet, Wesley limits the 
scope of substitutionary atonement in order to preserve human agency (and 
responsibility) in the pursuit of holiness and thus avoid the problem of 
passivity. 
Human agency in the pursuit of Christian perfection is made possible by 
participatory atonement. Participatory dimensions of the atonement make 
the substitutionary dimension effective in the life of the believer. Participatory 
atonement is the way we experience the Holy Spirit transforming our lives in 
the process of regeneration and sanctification. 
What does this say to the contemporary debate? It does not answer the 
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criticism of abuse, which goes beyond the scope of this paper. But it does 
remind liberals that substitutionary atonement need not lead to passivity 
when it is a part of a fuller understanding of the cross. Wesley rightly 
understands that guilt is a bad motivator, both in its political as well as 
pietistic forms. His great insight is that in order for divine love to inspire and 
sustain our activism it must uproot sin in our hearts through the cross. In 
order for the believer to become, quite literally, an activist, one must be freed 
from the personal and social sins that incapacitate us. This requires a 
substitute-a proxy, a representative-to do what we are incapable of doing 
on our own, which is to destroy the power of sin over our lives. 
I t reminds conservatives that we need a way to participate in the atonement 
in order for the doctrine to become real and relevant. When you leave the 
atonement on a metaphysical level it becomes too abstract and arcane and 
thus leaves it open for misuse. Substitutionary atonement does not let us off 
the hook by offering us "cheap grace," but instead Christ invites us to die 
with him in order to be raised to new life in him. 
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Robert B. Ray's book, A Certain Tendency of the HoilyliJood Cinema, 1930-
1980, argues that most American films work hard to prevent us from asking 
fundamental religious and moral questions. They either exclude the harsh 
world of conflict through escapism, or redefine it as a merely personal 
melodrama.] There are a handful of important films that are exceptions to 
this rule, however. Rick's conversion in CasabJanca from alienated cafe-owner 
to committed partisan is something of a high point, from Ray's perspective. 
Another film from the 1940's, It's a Wonderfui Life allows us to probe some 
of the deep questions that Job wrestles with: Has my life been for nothing? 
Does anyone hear me when I pray, or am I alone in the universe? 
Closer to 1980, Ray turns his attention to a pair of films quite different 
from these two. America's deep need of God is revealed through (1) the 
moral wasteland and pervasive violence of Coppola's Godfather, and (2) the 
spiritual emptiness of Scorsese's Taxi Driver. We might say of these movies, 
in the spirit of Psalm 19:11, "By them is Thy servant warned." Warned, yes. 
But healed? No. 
Certainly "there are more things in heaven and earth" than Ray's account 
of the movies has dreamt of. If we are asking about films by which we can 
learn to see Christ's healing presence in the world, however, Ray usefully sets 
the stage to help us consider what it is that sets a few films apart from most 
others. I propose, then, to look at three films that are not explicitly about 
Jesus, but which nevertheless challenge us to take up the cross, to follow him 
as disciples, and to transform hurtful practices in our society. I also want 
show how a theological approach to these films can be grounded in the 
Wesleyan tradition. 
Seeking the Lost: The Son of Man and Forrest Gump 
In the opening sequence of Forrest Gump, a feather floats down from the 
sky and lands near Forrest. The image of the feather recalls the story ofJ esus' 
baptism, when the Holy Spirit came upon him in the form of a dove at the 
River Jordan (Mark 1:10): This is the Chosen One: Listen to him. Forrest is 
compassionate and gentle, and these strengths will enable him to bring hope 
to others who desperately need it. As we learn from John's Gospel, however, 
"Jesus came unto his own and his own received him not" Oohn 1:11). And 
so it is with Forrest. Why is Forrest met with so much resistance? A large part 
of the answer seems to be that his uncalculating love for others is just too 
direct and simple for most people to take at face value. 
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The two people who most need the simple love Forrest offers, Lt. Dan 
and Jenny, dismiss him as a fool at crucial times in their lives. Lt. Dan asks 
him scornfully, "Have you found God yet, Gump?" Forrest's straightforward 
answer - "1 didn't know 1 was supposed to be looking for Him" - is 
revealing. It shows that Forrest doesn't fully understand the extent to which 
he is being ridiculed, but far more than that, it reveals that Lt. Dan's sarcasm 
is an attempt to cover up his own emptiness. 
Lt. Dan's need for God is soon to become all too evident. His life becomes 
a whirlpool of torment when he loses his legs in the Vietnam War. He cannot 
escape the feeling that it would have been better for him to die gloriously in 
battle than to live as he does now. That was the heroic destiny that he should 
have had, the legacy he should have left behind. Lt. Dan's bitterness and 
despair are revealed in his recounting of what "religious" people have told 
him: 
That's what all these cripples down at the VA talk about: Jesus this 
and Jesus that. They even had a priest come and talk to me. He said 
God is listening and if 1 found Jesus, I'd get to walk beside him in 
the kingdom of Heaven. Did you hear what 1 said?! WALK beside 
him in the kingdom of Heaven! ... God is listening? What a crock. 
Lt. Dan's suspicion regarding shallow religion is well-founded, but even 
more deeply founded is Forrest's trust in The Living God. Eventually Forrest's 
encoutagement helps Lt. Dan "make his peace with God" and he finds a new 
"destiny" with a wife and family of his own. We aren't allowed to see 
everything that Lt. Dan endutes on the hard road to recovery, but we glimpse 
enough to know that he is like the one leper out of ten who came back to 
thank Jesus (Luke 17:12-19).2 We know, too, that he has transcended the 
narcissism of his old life. Lt. Dan has a role to play in the lives of others, with 
people who recognize him not as a failed warrior, but as someone genuinely 
worth loving. 
Jenny, Forrest's only sweetheart, is another of God's creatures who suffers, 
seemingly without hope. Abused by her father as a child, she descends by 
stages into a hell of drugs, sexual promiscuity, and wandering. Forrest has 
never harmed her, though many others have, and when he reaches out to her 
to express his love, she protests: "You don't know what love is, Forrest." Yet 
who more than Jenny resembles the woman at the well in John 4? It is 
Jenny's search for love that keeps turning up empty.3 Forrest does know what 
love is, and he continues to love Jenny extravagantly, without feeling that he 
is owed anything in return.4 "Having loved his own who were in the world," 
says John 13:1, "he loved them to the end." Eventually Jenny, too, 
acknowledges that Forrest's simple faith in God and his steadfast love for her 
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are the keys to a sense of hope that has so far eluded her. 
Forrest fleshes out for Lt. Dan and Jenny the marks of the new birth: 
faith, hope, and loveS His "mission" is to love those in front of him as 
though they are infinitely precious, as though the renewal of God's image in 
their lives and the fulfillment of all their exhausted hopes depend on this 
love.6 And in this, he is very like the Son of Man, who has come "to seek and 
to save that which was lost" (Luke 19: 10) . 
Babette's Feast: 
"Open our eyes to see thy face .. . " 7 
Luke 24 tells the story of the road to Emmaus. After the crucifixion, the 
disciples fled. Cleopas and another disciple were walking away from Jerusalem 
toward the village of Emmaus, discussing Jesus' death and the unbelievable 
report from some of the women in their circle: Jesus had been seen alive. A 
stranger joined them on the road and asked what they were discussing in such 
sorrowful tones. When they explained, the stranger began to tell them why 
the Messiah had to suffer and then be raised. They invited this stranger to 
have supper with them, and there was something in the way he broke the 
bread at the table ... Their eyes were opened and they knew then that their 
companion on the road had been Jesus himself. Christians love to tell this 
story, and the emphasis in their re-telling is always that "Jesus is known to us 
in the breaking of the bread." 
This is the main theme of Babette's Feast, also. This story deals with a small 
Lutheran community in Norway that has been somewhat scattered over the 
years, but they are called together again to celebrate the 1 OOth anniversary of 
their founder's birth. The old pastor has been gone for many years now, but 
his two daughters, Martine and Philippa, have remained faithful to his teaching 
and to each other. Perhaps they have even been too faithful, because neither 
has ever married or had children of her own. From so many years of taking 
care of each other, their lives have grown radler narrow and provincial, and at 
this stage, they are given to quarreling with each other over what their father's 
teaching really means. 
The sisters have recendy taken in a refugee from a troubled France as their 
cook and housekeeper. Babette Hersant's cooking has brought unexpected 
light and life to this community, where it has always been the rule that "food 
should be plain." The sisters little suspect that they have received into their 
home one of the great chefs of Paris. In that center of French culture, Babette 
was famous for the meals she prepared for wealthy aristocrats. In the failed 
uprising of 1871, however, she joined the starving people on the barricades 
in the streets. Her husband and son were shot dead in the conflict, and she 
was forced to leave France, abandoning her career as master chef. While working 
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in Norway, however, Babette learns by letter that she has won a small fortune 
in the French lottery. She decides to give this little community of believers a 
meal they will always remember. 
When the special evening arrives, we find among the guests an old general. 
As their reunion approaches, General Loewenhielm has been imagining a 
conversation with his younger self from many years ago: did he make the 
right choice? Was it all for the best so many years ago, when he left the village 
and his hopeless love for the minister's daughter in order to pursue a military 
career? He has earned many honors; nonetheless, his uncertainty remains. 
Did his decision cost him something deeper and more meaningful in life? It 
is the serious kind of question asked by the rich young man in Matthew 19: 
"Good master, what is the best way for me to live my life?"H The General's 
retrospective thoughts cannot rise above the skeptical mood of Ecclesiastes: 
"All is vanity." 
As the guests gather around the table, they quietly express their doubts 
concerning the special meal they are about to be served. They recall that their 
founder wrote a hymn that directs their longings away from earth: 
Jerusalem, my heart's true home, 
Your name is forever dear to me; 
Your kindness is second to none, 
You keep us clothed and fed. 
N ever would you give a stone 
To the child who begs for bread.9 
But as each delicious dish comes forth from Babette's kitchen, the spirits 
of the twelve guests begin to soar in spite of their vows to resist, and they feel 
free speak to each other out of love as they have never dared to do before this 
night. General Loewenhielm, the only one whose experience of the world is 
broad enough to fully appreciate the feast, is astonished to find such food 
served in the far reaches of Norway. In the midst of their celebration he 
proposes a toast that is based on Psalm 85: "Mercy and truth shall meet. 
Righteousness and bliss shall kiss each other." This little community has 
been so focused on truth and righteousness that they have forgotten about 
mercy and bliss. Now, however, they see that both are needed. It shows how 
far they have come in one brief night, from the dark mood of Ecclesiastes to 
the affirmation of a joy-filled verse from the Psalms. None of these friends 
need worry about the meaningfulness of the sacrifices they have made for 
their vocations. Nothing done out of love is lost, and whatever they have 
given up will come back to them in a different way. 10 
So the feast prepared by Babette resembles the Lord's Supper, and whatever 
hungers they have known, of the body and of the spirit, find fulfillment 
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here. Babette's costly gift has allowed them to catch a glimpse of the deepest 
meaning of their lives, to forgive each other, and to live more joyously together. 
Each of the guests seems to be asking the same astonished question as the 
one found in Charles Wesley's hymn about the Lord's Supper: "How can 
spirits heavenward rise, by earthly matter fed, drink herewith divine supplies 
and eat immortal bread?"!! 
Places in the Heart: 
The Lord's Supper and Hope 
Places in the Heart (1984) is set in Waxahachie, Texas, a cotton community, 
in the era of The Great Depression. The sheriff is Royce Spalding, a better 
man than we might expect to find in this time and place. We see just enough 
of him to know that he is not a violent man. After praying with family at the 
supper table, he is called away from them in order to arrest Wylie. Wylie is a 
young black man who has been drinking and waving a pistol in the air. When 
the sheriff approaches Wylie to relieve him of his weapon, Wylie accidentally 
shoots him. We are little surprised when the Klan drags Wylie off and kills 
him. 
The remainder of the story follows from the tragedy of these opening 
scenes. The sheriff's widow, Edna Spalding, struggles to keep her family 
together on the farm. Her chief adversaries are the local banker and the largest 
cotton buyer in the area, who seem to be conspiring together to cheat her so 
they can confiscate her farm. As a pair, they remind us of what the prophet 
Isaiah said in 10:1-2: "Woe to those who issue unrighteous decrees, and to 
tl10se who deal crookedly in order to turn aside the needy from justice, and to 
rob the poor of my people of their right, that widows may be their spoil, and 
that they may make the fatherless their prey!" 
Psalm 146 answers Isaiah's protest with a promise: "God helps the widow 
obtain justice." Among the unlikely companions who come to help E dna is 
Mozes, a black man who is looking for work.!2 When he is still a stranger, 
Mozes nearly goes to prison for stealing household items from the Spaldings. 
Edna thinks quickly, however, like the bishop in Les Mzserables, and tells the 
new sheriff that it was she who sent Mozes with this bundle to her sister's 
house. Mozes, thus indebted to Edna, is persuaded to stay, and he turns out 
to be especially skilled in growing cotton. Mozes also knows how to negotiate 
the best price for the crop, and for this reason he will come to have a crucial 
role in saving the farm. 
Another boarder in the new Spalding "family" is Mr. Will, an army veteran 
who was blinded in World War I. When Mr. Will first comes to the Spalding 
household, no one can reach beyond the wall of isolation he has built around 
himself. But he has gifts that the others need, and these will be developed in 
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the days ahead. Gradually he lowers his defenses, and he finds a place in the 
household - he can cook for them so that other hands will be free for farm 
work. Then, when the Klan comes to the farm to kill again, he saves Mozes 
by identifying the voices hidden beneath the hoods and threatening to expose 
them, thanks to his discerning ear. 
After a successful harvest that saves family and friends from hunger and 
financial ruin, the final scene is in a church where the Lord's Supper is being 
served. The camera follows the bread and the wine as they are passed from 
person to person in the congregation. At first, we take this as a realistic scene, 
but gradually we realize something more mysterious is being portrayed. In a 
sub-plot of the story, Edna's sister Margaret learns that her husband Wayne 
has been unfaithful to her with her best friend. Though they have been totally 
estranged until this time, here they receive the bread and the wine together. 
In the front row are the beautician and her roaming husband, their 
reconciliation already shown by a hand clasp. Panning down the pews, we are 
shown the loan officer and undoubtedly some of the Klansmen as well. It is 
only when the hired hand is shown that one begins to realize there is more 
here than an actual event; no blacks would have been in a white church in 
Waxahachie in 1935. You see the little boy, his sister, and the blind man. Then 
the widow, and her husband-the sheriff who had been shot-and the 
young black man who had unintentionally killed him, the one whom the 
Klan had lynched. All were reconciled. All were in communion. The minister 
was reading I Corinthians 13. Thus the resolution was ultimately not in 
history but beyond it. The resolution was in God. The Eucharist was the 
communion of saints, showing that the death of Christ had reconciled all 
and made them one.13 
Those who had no hope, who were estranged because of race, class, sex, 
or violence, are here brought together in God's kingdom under a new 
covenant.14 "No longer will I call you servants, but my friends," says Jesus in 
John 15:15. 
We could also find an echo of this scene in John Wesley's sermon, 
"Scriptural Christianity." It is in many ways the most visionary and 
eschatological of Wesley's sermons. He describes the kingdom of God as a 
place where there will be neither war nor economic injustice, and where love 
of God and neighbor will rule over all. Wesley helps us ask a crucial question 
about this hope: 
Where does this Christianity now exist? Where, I pray, do the 
Christians live? Which is the country, the inhabitants whereof are all 
thus filled with the Holy Ghost? - are all of one heart and of one 
soul? Who cannot suffer one among them to lack anything, but 
continually give to every man as he hath need; who, one and all, have 
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the love of God filling their hearts, and constraining them to love 
their neighbour as themselves; who have all "put on bowels of 
mercy, humbleness of mind, gentleness, long-suffering?" who 
offend not in any kind, either by word or deed, against justice, 
mercy, or truth; but in every point do unto all men, as they would 
these should do unto them? With what propriety can we term any 
a Christian country, which does not answer this description? Why 
then, let us confess we have never yet seen a Christian country upon 
earth. IS 
Where shall God's kingdom be found, then? This is a question that 
begins in the midst of perplexity, but leads on to hope. Jesus calls us to a 
sanctified life, a life more in keeping with the sacrament of the Lord's Supper. 
This sacrament was intended from the beginning to bring healing to all the 
"little ones" whom Christ cherishes and protects. 16 
So now, instead of a conclusion, permit me to frame a question that is at 
its root Christological. This question is based on the loving kindness portrayed 
in Forrest Gump, the generosity embodied in Babette's Feast, and the vision of 
a redeemed and reconciled humanity at the end of Places in the Heart: What if 
we were to cooperate humbly with the work of the Holy Spirit, to begin now 
such practices of faith, hope, and love as described in these fums? What kind 
of difference would such discipleship and obedience make in our churches, in 
our nation, and throughout the world? 
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The Korean Christianity has been influenced by the American mission 
work whether its influence is good or bad. This study demonstrates how 
much the holiness movements in America have changed Korea Holiness 
churches. A schism among the American Holiness churches brought another 
one among Korean people; a revival in America brought another one in 
Korea. A theological change in American Holiness circle made the same kind 
of change in Korea. Therefore, we might study the Korea Holiness movement 
in relations with American Holiness movement. 
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Many scholars have studied the relationship between American churches 
and British churches referred to by many as the transatlantic movement.1 The 
writer thinks that this relationship might be similar to the relationship between 
American churches and Korean churches. Korean churches have been most 
influenced by American Christianity, so we can call it the trans-pacific 
movement. This study might be a case study. The writer thinks that the 
holiness movement should be a kind of trans-pacific movement and this 
paper will try to find some relationship between the 20th century holiness 
movement and the Korean church. 
The worldwide holiness movements of America as well as Britain and 
Japan have influenced Korean holiness movements. Major holiness groups 
in America have tried to have some connection with Korea holiness people 
and have several holiness denominations, such as the Nazarenes and the 
Church of God (Anderson) there. However, the first and most influential 
holiness group was the Oriental Missionary Society (now OMS International) , 
which founded the Korea Holiness Church (now the Korea Evangelical 
Holiness Church), the oldest and largest holiness group in Korea. This study 
will begin with OMS and the Korea Holiness Church. 
The Identity of Korea Holiness Church as a Holiness movement. 
The first holiness person who visited Korea and preached the gospel of 
holiness was a holiness revivalist named Nakada Juji from Japan, one of the 
founders of OMS. He and some others were sent to the Russo-Japanese war 
of 1904 by the J apan Christian Alliance to visit Japanese soldiers as well as 
Korean churches. At that time, Nakada conducted a lot of revival meetings 
throughout Korea. He said, "The second coming of the Lord is clearly preached 
among them, but holiness is not, I preached them holiness which they were 
glad to hear."2 Here we can see that holiness might be a new doctrine for 
Korean Christianity. 
In 1905, SangJoon Kim and Bin Chung went to Japan and studied at the 
Tokyo Bible School about the full gospel of regeneration, holiness, divine 
healing and the second corning of the Lord. These Korean students as well as 
OMS wanted to start holiness work in Korea. During these years of 1905-
1907, the Korean peninsula experienced the Great Revival, which characterized 
the Korean churches. Before starting a new work in Korea, OMS wanted to 
know whether there was any holiness work there or not: 3 
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That there is something going on in the religious world of Korea 
we are quite sure; and of this we are also certain, that the Korean 
Church needs a second work of grace just now. From some sources 
we have heard that there are few holiness missionaries, but the 
Koreans whom we have in our Bible School tell us that there is litde 
or nothing being done to lead the Christians of Korea to the 
Fountain of cleansing, and that even the new birth is not preached 
to any great extent. But the fact that there are thousand of seekers, 
and additions to the churches shows us the wonderfully ripened 
condition of that people. We feel that there must be a mighty effort 
put forth by the holiness people to buy this opportunity. 
The OMS missionaries explained this situation in relation to the Acts of 
Aposde, chapter eight. There was great persecution upon the Jerusalem church 
and Christians in Jerusalem spread throughout the Samaria and preached the 
gospel there. However, "the revivals at Samaria would not have yielded much 
permanent result nor even have found a place of record in the Acts of 
Apostles." Samaritans had received the word of the Lord and the baptism of 
water but not even heard of the baptism of the Spirit. Therefore, Peter and 
John went there and prayed for them that they might receive the Holy Spirit. 
Thus, Samaritans received the baptism of the Holy Spirit. The OMS 
missionaries thought, "Korea is God's Samaria of today in this sense, and 
that they need the Holy Ghost."4 
Even though the Korean people opened the door to the gospel, they all 
had a desire for seeking the higher Christian life. When OMS started its work 
in May of 1907, the OMS missionaries were surprised to hear that about 
2,000 attended Sunday morning worship in several Presbyterian and Methodist 
churches. However, they were not satisfied with this Christian life so they 
pursued the higher Christian experience. The OMS believed that the only way 
to reach this step of grace was to transform the sinful nature or human 
depravity by the baptism of the Holy Spirit: 
While there continues to be much prayer for the deepening of the 
spiritual lift and outpouring of the spirit, yet we are fain to believe 
that the Korean church needs most of all, i. e. of course those who 
really converted, is that some "Peter and John be sent them to pray 
for them that they might receive the Holy Ghost (Acts 8: 14-15). 
Deepening of spiritual lift is not sufficient, except as where the Holy 
Ghost has first had opportunity to "thoroughly purge His floor," 
(Matt 3: 12) and burn up the chaff (not pile it up and keep it down), 
but radically eliminate root and branch the feathering His own nest 
for abode in the heart. Thus and only thus will the spiritual life be 
permanendy deepened. 
84 I THE AsBURY JOURN AL 62/2 (2007) 
The OMS knew that there were great revivals. However, they thought it 
was not possible for a Christian to live a truly spiritual life without the 
transformation of the sinful nature by the baptism of the Holy Spirit. This 
was the purpose of the holiness mission in Korea. 
When the OMS missionaries arrived in Korea, they surveyed whether or 
not there were holiness missions in Korea. However, there was no radical 
holiness mission in Korea:5 
We found no radical holiness work in Korea. Of course we only 
visited three of the largest towns and it may be that there is holiness 
work somewhere in Korea although we are inclined to think not. 
Of course we found those who spoke much about the outpouring 
of the Spirit, - but as for radical full Gospel holiness work, we 
neither saw or heard of it. We visited churches, schools, hospitals 
and industrial works, but there was no holiness school. - Christian 
missions are only about twenty-five years old in Korea, and there is 
real need that as a foundation for the work, there should be a Holy 
Ghost-filled native ministry. 0 what an opportunity Korea presents 
to the Holiness church! Beloved let us buy it. 
Then what is the "radical holiness movement" seen in this article? The late 
19th century Wesleyan holiness movement had struggled with the Methodist 
church which disliked the holiness enthusiastic tenet. Confronting this 
situation, the holiness movement had divided into two groups: a traditional 
holiness group and a radical holiness movement.The former followed the 
line of National Holiness Association(NHA), which emphasized the Wesleyan 
doctrine of regeneration and sanctification and tried to maintain its original 
goal. Even though the latter group was influenced by the NHA, it had also 
been influenced by other evangelical movements such as divine healing and 
the premillennial second coming. The latter group had been called the radical 
holiness group. The Nazarenes belonged to the former while the Pilgrims 
(formerly the International Apostolic Holiness Union) belonged to the latter. 
Also, the latter group had a more enthusiastic worship style than the former. 
The OMS had been related to the radical holiness group and had many 
supporters in the radical group6 
This emphasis on entire sanctification was found in an article by John 
Thomas, the first district superintendent of the OMS Korea work. In March 
1910 when he had not come to Korea, he wrote in the Electric Messages: "It 
is a great joy to us to be able to go forth under the beautiful words, "Holiness 
unto the Lord." The mission teaches a complete deliverance from indwelling 
sin by the baptism of the Holy Spirit and fire - an experience to be obtained 
and maintained by the faith through the precious blood of Jesus Christ."7 
E. A. Kilbourne introduced John Thomas, the first residence missionary 
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in Korea, to the Korean holiness people in November 1910 when Thomas 
arrived in Korea:8 "The church in Korea needs the Full Gospel of an uttermost 
salvation from all sin both committed and inbred, and these friends from 
England are one with us in giving leeway to the 'old man.' Carnality must go 
where Jesus reigns, for He came to destroy the works of the devil and surely 
He did not overlook that worst work of the inbred sin." 
The welcome service for John Thomas was held at the Central Gospel 
Mission Hallin November 13, 1910. Kilbourne gave a sermon using the text 
of Acts 8, that the most needful thing in Korea, having the same condition 
as Samaria, was the Second Blessing, the baptism of the Holy Spirit. In 
response, John Thomas spoke from Romans 1:8-12:9 "The faith of the 
Koreans has gone out into the whole world. The eyes of all God's people are 
upon Korea just now and what the Koreans need is the second benefit (Gr. 
grace). Our object in coming to Korea is to preach a present deliverance from 
all sin by the Baptism with the Holy Ghost and a life victorious over sin day 
by day through the power of God." 
The purpose of the OMS to preach entire sanctification, or Wesleyan 
holiness is clear in the foundation of the Seoul Bible Institute (Now Seoul 
Theological Seminary). When the OMS was building the Bible Institute, 
missionaries from the Presbyterian as well as Methodist churches in Korea 
planned to start a Union Bible School. They called the OMS missionaries to 
consult over opening the Bible school together. Mrs. Cowman wrote:10 
The plan proposed seemed quite plausible, and everything went 
smoothly and pleasantly, for it is our hearts to be "helpers" to all 
who name the name of Christ. Doctrines to be taught were talked 
over and the brethren of the Committee decided they WOULD 
NOT have Wesleyan Holiness taught; but we stated our case clearly 
that that was what God had sent us here for bidden up teach, and it 
would have to go down in the Constitution that we were free to 
teach it if we united in Bible Training School work. Day after day 
committee meetings were held, which only amounted in fact to 
their trying to cause us to give up the teaching of Wesleyan Holiness. 
- At first our Methodist brethren stood with us, but have finally 
decided they would "take their chance" in teaching the doctrine. We 
felt it too important a matter to take any chance on, that it is the very 
foundation of Methodist doctrine, and if we lower the standard 
and compromise, what have we better than others? So being refused 
our liberty in the proposed Union Bible School, we were compelled 
to step out alone, to go with Him" lJJithout gate, bearing His reproach. 
- We are not ashamed of the doctrine, and we believed the day is 
coming here when Holiness shall no be cast out as some awful 
heresy to be feared, but it shall be held as one of the most precious 
truths in the Word of God." 
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As noted above, we can see that the identity of Korean holiness was to 
spread the gospel of holiness. The content of the gospel could be summarized 
in following: 1) the second grace following the regeneration; 2) cleansing 
from inward sinful nature (often called inbred sin, depravity, original sin, or 
the old Adam); 3) the work of the blood of Christ and the baptism of the 
Holy Spirit; 4) being called to the baptism of the Holy Spirit because it could 
be only possible by the work of the Holy Spirit;5) being called to full salvation, 
which includes forgiveness of guilt as well as liberation from sinful nature; 6) 
being called to present salvation because it should be made in this world, not 
after death; 7) this holiness experience having brought power for the mission 
by the Holy Spirit. The OMS missionaries in the early Korean Holiness Church 
had clearly planted the doctrine of Wesleyan holiness, which had been inherited 
from the 19th century American Holiness movement as well as the 18th 
century Wesleyan revival. 
The OMS Holiness Church in Korea and Trans-Pacific Holiness 
Movement Before World War II 
Lettie Cowman suggested that the holiness mission field needed well-
known holiness proponents: "We trust God to lay it upon the hearts of 
some of our good teachers of Holiness, both in America and Britain, to 
come here for few months each year to help us press the battle. We do praise 
God for the privilege of pioneering a Full Gospel here, but we need the help 
and counsel of old saints who have gone through many a battle before US."ll 
The OMS invited a lot of holiness proponents to her mission fields in Japan 
as well as Korea. 
Holiness proponents had strong desire to go to the mission field as well. 
There were two major reasons : Pentecostal expectation and premillennial 
hope of the second coming. As seen above, the holiness experience was a 
synonym for the Pentecostal experience because holiness means baptism of 
the Holy Spirit. As tl1e early Christians went to the world to spread the gospel 
after Pentecost, holiness people after their experience traveled throughout the 
world spreading the Pentecostal experience. Therefore, as soon as the holiness 
movement started in their home country, it spread out in other countries 
after the model of the Acts. 
The late nineteenth century evangelicals had a strong expectation of the 
second coming of Jesus Christ who might return after their spreading of the 
gospel. Therefore, many evangelicals thought that the gospel of Christ should 
reach throughout the world. Thus the mission zeal for the world came out. 
Some holiness people, the so-called radical holiness group, shared the 
premillennial vision of mission with late 19th century evangelicals. l 2 
Among the holiness proponents who visited Korea in the 1910s were H. 
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C. Morrison (1910, a Methodist and founder of Asbury Theological Seminary), 
Joseph Smith (1911, Methodist and president of the National Holiness 
Association), McPherson (1912), Watson (1914, prolific holiness writer and a 
Wesleyan Methodist), John Paul (1917, a Methodist and professor of Asbury 
College and Seminary), and Geo. Demsie (1918). From this list, we can find 
that the OMS's relationship with the holiness movement was not restricted 
to the radical holiness wing of the International Holiness Union. Morrison, 
Smith, and Paul were mainline holiness people. OMS had tried to maintain a 
good relationship with the broad holiness movements in America as well as 
in Britain. 13 
H. C. Morrison visited Korea in May 1910. At that time, he influenced 
MyungHun Lee, then a Presbyterian, who left his own church and became a 
holiness evangelist. He studied at the Tokyo and Seoul Bible schools. He was 
the first graduate of Seoul Bible SchooL Morrison conducted revival meetings 
in many Korean churches as well as the OMS Gospel Hall. Many missionaries 
welcomed his holiness messages. Later, he was a great help to Robert Chung, 
the founder of the Church of Nazarene in Korea.14 
Among the holiness revivalists, Dr. Watson should be mentioned. He led 
the first ordination service in the Korean Holiness Church in May 1914. 
Watson wrote a lot of holiness books, such as the Holiness Manual as well as 
books on the second coming, such as the White Robe. Two books were 
translated into the Korean language and became standard textbooks of the 
Holiness Church in Korea. Watson also led a lot of meetings besides the 
OMS meetings, including those in the Pierson Bible School and Salvation 
Army. IS 
According to a study of William Kostlevy, there was some struggle 
between radical holiness groups of God's Bible School and mainline holiness 
groups, such as Asbury College.16 The former criticized the latter of being a 
compromised group because the latter remained in the Methodist church. 
Here the OMS's position was a little bit ambiguous. From the beginning, the 
OMS had a strong relationship with God's Bible SchooL However, the OMS 
had a good friendship with Asbury College and the National Holiness 
Association. 
However, most OMS missionaries before 1920 came out from God's 
Bible SchooL One of the most important events for OMS leadership was the 
Great Village Campaign in the 1910s. Cowman conducted the evangelistic 
campaign for spreading the gospel throughout Japan with help of the Stewart 
Foundation in which William Blackstone, the author of Jesus is Coming, was 
a director of the fund. Cowman went to God's Bible School recruiting gospel 
workers. The "Ten Young Men" responded to Cowman's call and their ship 
dropped anchor in Yokohama on January 20,1917 Their names were Lewis 
Hiles, John Orkney, Rollie Poe, William Miller, Vernie B. Stanley, Everette 
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Williamson, Paul Haines, Edward Oney, William Thiele, and Harry Wood. 
After the Great Campaign in Japan, six of the ten went to Korea and conducted 
the campaign there; two of them, Wood and Haines, became the OMS field 
directors. 17 
In the 1920s, the International Holiness Church became the Pilgrim 
Holiness Church and had its own mission board. The OMS' relationship 
with the group lessened and the relationship with God's Bible School also 
became weak. However, the OMS' connection with the mainline holiness 
movement had been strengthened. Paul Haines attended Asbury College in 
1926. Children of OMS missionaries entered the Asbury College rather than 
God's Bible School. For example, grandchildren of E. A. Kilbourne were 
graduates of Asbury. Mrs. Cowman visited Asbury College and asked students 
to participate in the OMS mission. Mrs. Cowman ordered hundreds of 
copies of Stream in the Desert and The Missionary Warrior to be given to each 
student. IS 
George Ridout, a professor of Asbury, visited the OMS church in Korea 
as part of his two-year around-the-world missionary tour in 192919 Ridout 
was a close friend of Morrison and his synthesis of holiness experience and 
fundamentalist theology would characterize Asbury College and Asbury 
Seminary. In addition, Ridout also had a close relationship with other holiness 
groups, such as God's Bible SchooJ.2° Ridout commented on the characteristics 
of Korean Christians:21 
If there is such a thing as genius for religion I would say the Koreans 
have it to the most unusual degree! Their early meetings at 5:30 a.m. 
are attended by hundreds. - As we preached holiness - day by day 
they just drank in the truth and then drove it home to their souls by 
the altar services in which everybody prayed, as their bodies swayed 
and their whole souls went out in intense prayer and agonizing 
intercession. 
Another link between Asbury and the Korean Holiness Church were 
Southern Methodist Missionaries. Willard Cram, an Asbury graduate of 1898, 
was one of the revivalists of the Great Revival of the 1900s. However, the 
most important person in relation to the Korea Holiness Church was NIarian 
B. Stokes, who received a D. D. from Asbury in 1933. He had actively 
participated in the Great Revival and was the originator of the One Million 
Saving Soul Movement from 1908 to 1910. Stokes had a strong position in 
the holiness movement and was a famous holiness revivalist in Korea. He 
also worked with Robert Chung, the founder of the Nazarene Church in 
Korea for the publication of the Ho!J Fire in 1930s. Three of his sons 
graduated from Asbury College. Stokes was the main speaker several times at 
the annual conference of the OMS Holiness Church in Korea22 
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Perhaps John Thomas was the connection between the American holiness 
movement and the OMS Holiness Church in Korea. In March during the 
First Independent Movement, one of the most important national 
movements in modern Korean history, Thomas was badly injured by Japanese 
military who thought Thomas supported the independent movement. After 
the incident, Thomas returned to America and made Wilmore, Kentucky his 
new hometown. Thomas introduced the Korean Holiness church to 
Americans and worked fundraising for OMS work in Korea. Thomas was a 
member of the Board of Trustees of Asbury College and a close friend of 
Morrison.23 
In 1931, another important holiness proponent visited the Korean mission 
field. Elmer E. Shelhamer, Free Methodist and worldwide holiness revivalist, 
came over to Korea and conducted the holiness revival meeting at the annual 
conference of the Korea Holiness Church.24 
Having already had a great influence on MyungChik Lee in 1909 while he 
conducted the revival meeting at Tokyo Bible School,25 Shelhamer always 
combined the holiness message with healing work and was committed to 
original "radical holiness" doctrine. For a long time, Shellhamer based his 
ministry on God's Bible School and clearly rejected the gift of tongues, the 
Pentecostal concept of the baptism of the Holy Spirit.26 
In 1933, the OMS Holiness Church in Korea declared its self-governance 
with approval from OMS. It seemed to make the Korean church a full national 
church. However, this declaration of self-governing was not successful because 
the Korean church still needed support from the OMS. Without self-support, 
there was no self-governance. Finally in 1936, the OMS declared the OMS's 
control over the Korean Holiness Church. 
After the declaration of 1933, the OMS Holiness Church in Korea decided 
to send their representative to America and establish a new relationship with 
the holiness group. The leaders of the Korean church thought that the self-
governing church could make direct contact with the holiness church at a 
denominational level, rather than through the OMS, a mission society. The 
Korean church needed friendship and financial aid. At that time the Pilgrim 
Holiness Church sent an invitation to a Korean delegate to the annual 
conference in Chicago in 1933, and SukMo Choi, a long-time interpreter of 
OMS and one of the board members, was chosen for that position. Choi 
was guided by the OMS and participated in the Pilgrim Convention and 
revival meetings of God's Bible school, visiting Asbury and Taylor Colleges. 
He was particularly impressed by the God's Bible School's meeting. Choi's 
visit in 1933 was the first and the last chance of any official delegate of the 
OMS Holiness Church in Korea before World War II. Unfortunately, the 
relationship between the Korean Church and American Holiness groups did 
not develop any further. 27 
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As will be seen in the following chapter, the second half of the 1930s was 
a trial period in the history of the OMS Holiness Church in Korea. There was 
a significant schism in the church. Finally many important leaders and self-
supporting churches were separated from the OMS Holiness church and 
joined the Church of God. 
At the turn of the 1940s, there was war between America and Japan. 
America had sent a lot of missionaries to Korea, but Japan had controlled 
Korea as her colony. Many American missionaries were forced to withdraw 
their work and personnel from Korea. The OMS was not an exception. All 
OMS missionaries in Korea left their mission field in November 1940 and 
were forced to cut off all relationships and financial support to the Korean 
chutch. The Korea Holiness church became a self-supported chutch and became 
self-controlling one. From this time, the Korean Holiness Church became a 
fu ll national church. However, the Japanese colonial government had 
controlled Korean Christianity during the last period of her colonialism. 
Robert Chung and the Trans-pacific Holiness Movement before World 
War II 
We should mention Robert Chung (Korean name was NahmSu Chung) 
when we talk of the holiness movement in Korea as a trans-pacific one. He 
was the first Korean holiness person to study in America. Robert Chung, a 
great holiness revivalist, began the Nazarene church in Korea. He had connected 
with Southern Methodists, the OMS, the Church of God (Anderson), and 
finally, the Nazarene Church. Essentially, he did not want to belong to a 
specific group. In oder to preach the full gospel, he was ready to join any 
group. 
Robert Chung was born in the northwestern part of Korea. When he was 
born, the Korean peninsula was a heathen country. Dr. Hunter, a Presbyterian 
missionary, did his evangelistic work in Chung's village. First, his grandmother-
in-law was converted to Christianity and she influenced her family. Finally, 
Chung became a Christian at the same time that the Great revivals began and 
Dr. Hunter was one of the important leaders of it. The revival influenced 
Chung and he became voluntarily an 
At the beginning of the 20th century, the destiny of the Korean peninsula 
fell to Japanese imperialism. Many Korean nationalists were angry about 
Japanese colonialism and one of them was Mr. C. H. Ahn who was born in 
Chung's hometown. Mr. Ahn was his hero and provided Chung with an 
opportunity for new learning. After severe persecution, Ahn finally decided to 
go to America with Chung, whose help Mr. Ahn needed to make the journey 
to America. In February of 1910, Mr. Ahn and Chung left Korea for China, 
Russia, England, and finally they arrived in New York as political refugees. 
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After a week of wandering they traveled across country to California where 
Mr. Ahn's family lived. Chung separated from Mr. Ahn there and worked in 
a hotel for a living for several years. However, he had a strong desire for 
further study and decided to go east. 
Providentially, Chung and his friend made a schedule to go to Kentucky. 
During the journey, he met Dr. H. C. Morrison, president of Asbury College 
and an important holiness leader. He recommended that these two Koreans 
attend his school. It was in this year which Chung and his friend enrolled at 
the college. 
In October of 1916, Dr. Morrison held a fall revival campaign for the 
college. The invitation and altar services came as a marked revelation to him as 
he watched the young people going forward to fling themselves across the 
altar for prayer. With wide eyes he saw others gather around them and began 
praying with great volume, beating them on the back. At ftrst, Chung thought 
this was a rather amusing way for college student to act. However, the Holy 
Spirit convinced him of an inner pollution that seemed contrary to the law of 
God and moved his heart. He began to shake and the Spirit seemed to lead 
him irresistibly to the altar. After walking down the aisle and kneeling at the 
altar, the Korean thought he had stepped into an earthquake or storm. This 
sort of procedure was difftcult for him to understand. 29 
After the meeting, Chung went back to his dormitory. In the basement of 
the building, there was a chapel. There he could lock the door and pray in 
private. Soon, the Lord resealed his will to the young Korean through His 
word. "For this is the will of God, even your sanctiftcation"(I Thess. 4: 3) . 
Chung felt God's appointment to a life devoted to the ministry. Chung had 
his own Pentecostal experience. This experience of heart purity and power led 
as the base of a dynamic holiness ministry in Korea, a ministry that was to 
earn for him the title of "the Billy Sunday of Korea."3o 
Robert Chung had worked with Morrison as a guest speaker at his meeting, 
and became a member of the Kentucky Methodist Conference, remaining as 
a member of this conference for number of years after returning to Korea. 
More importantly he had a contact with Dr. E. Stanley Jones, a famous 
missionary to India. Jones encouraged Chung to return to Korea as an 
evangelist to his people under the Methodist board. Chung talked with the 
secretary of the board, but his emphasis on preaching the doctrine of holiness 
was not positive for the board so he was rej ected. 
Immediately afterwards, Chung visited several holiness camp meetings. 
He had an opportunity to testify at a big holiness camp meeting in Delanco, 
New Jersey. He voiced his desire to return to Korea. That gathering caught the 
spirit of the Korean and promptly gave him an offering of $800. After that, 
he visited the Hollow Rock Camp Meeting in Ohio which gave him support 
for a number of years while carrying on his work in Korea. Back in Wilmore, 
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Chung deposited his money in the bank, and discovered that Dr. Morrison 
had deposited $600 to his account. Now with over $2,000, he began final 
preparations for sailing. In the winter of 1926, he reached native soil at the 
southern port city of Pusan3 ! 
At first, Chung worked with Southern Methodists in Korea. In Seoul, he 
was able to find lodging with Dr. J. S. Yang, a general superintendent of the 
Methodist Church. Immediately afterward, his reputation as revivalist became 
famous and Presbyterians as well as Methodists opened door to him. However, 
the most familiar group with him was the OMS Holiness Church. In 1931 he 
joined in the Holiness Church in Korea. The Korea Holiness Church 
welcomed him as a director of the board of managers, the highest meeting in 
the OMS Korea mission field. 32 Chung was also a main speaker at the Annual 
Conference of 1932. It shows us how much OMS and the Korean Church 
welcomed him. Robert Chung reported about his meeting:}} 
This year our annual conference was the greatest meeting, so far as I 
have seen. A thousand or more of us were drunk with the new 
wine. The 2 p. m. to 10:30 p. m. missionary service was the bes t of 
all. By the leading of the Holy Spirit the people shouted and praised, 
piling their hair pins of silver and gold, watches and spectacles, 
rings and money in the offering box. They also pile their dresses, 
garment, blankets, quilts, hats, caps, and song books. Bibles and 
even their return railroad tickets. They said they would walk to their 
homes . The man who lived farthest away who gave their railroad 
ticket had to go 334 miles to his home. Some of our brothers and 
sisters gave their houses and land. One of our preachers put his rice 
field in the hands of God. It was all the property he had. 
One of the most important things which Chung did was to invite the 
Asbury College Foreign Missionary Team to Korea. The mission team 
consisted of the so-called ''Asbury Trio": Eugene Erny, V Kirkpatrick, and J. 
Byron Crouse. While making evangelistic journey, they published their bulletin 
Unto the Uttermost Part of the World where the editor wrote, "'A world school' 
is the title often given Asbury College, and we have journeyed thus far and 
near as a school standing for the Bible and true spiritual things."34 In Korea, 
the Asbury team conducted evangelistic campaigns throughout the country 
from north to south. With the help of Robert Chung and the OMS, they 
received warm cooperation from all denominations including Presbyterians 
and Methodists. They erected a big tent and played music. It was a new 
method of evangelism in Korea. 
One of the important campaigns in Korea was the Pyeng-Yang Revival, 
which occured in the last week of October 1930. Dr. MacCuen, a spiritual and 
dynamic president of Presbyterian Boys ' College, arranged this meeting 
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primarily for students of the various Christian schools operated by the 
Methodist and Presbyterian boards. Dr. MacCuen told the Asbury trio his 
hopes and prayers were for a real old-fashioned revivaL The large auditorium 
on the Presbyterian school was used for the three main services of the day: an 
early morning prayer hour, 11 a.m. students' mass meeting and an evening 
public service. 
Every morning at six o'clock hundreds of people gathered for prayer 
and always a message was brought on the subject of the scriptural 
holiness. Great numbers felt their need of the fullness of the Spirit 
and sought for this experience at this service. At eleven o'clock all 
the students from the co-operating schools marched to the 
auditorium to listen to an evangelistic message. In the evening the 
service was thrown open to the public and the large building which 
seats between five and six thousands was always filled. With every 
invitation a great number came forward for prayer and many prayed 
through to definite victory. Conviction was deep and sin was made 
exceedingly sinful by the power of the Holy Spirit.35 
As well as starting the evangelistic campaign in Korea, the Asbury trio 
worked in Japan, China, and throughout the world. This group was very 
important for the world holiness movement. In China, they worked with 
OMS as well as with the National Holiness Missionary Association. After the 
worldwide campaign, Eugene Erny joined the OMS and pioneered the holiness 
work in India and became president of the OMS later. Kirkpatrick joined the 
National Holiness Missionary Association (NHMA) Kenya work. 36 Crouse's 
son, J. B. Crouse, is present President of the OMS International, who has 
spent more than 30 years in Korea. 
Robert Chung, with the help of the OMS, started the Tent Evangelistic 
Campaign after the annual conference of 1932. Perhaps the Asbury trio 
influenced him. For more efficient method of evangelism, he decided to have 
a large tent, a music band, and a truck for transportation. Robert Chung went 
to America to do fundraising. His Asbury classmates and Dr. Morrison 
provided fund for Chung'S campaign. At that time, a truck was not familiar in 
Korea and a music band was enough to attract native Korean people. It 
helped Korean people to attend Chung'S evangelistic campaign tent, which 
provided seats for several thousand people. Even though Robert Chung 
worked with the OMS Holiness Church, he drew a lot of cooperation from 
Presbyterians as well as Methodists. In fact, his campaign was an associated 
meeting of local churches from all denominations, but his massage was 
clearly scriptural holiness.37 This campaign brought remarkable growth to the 
OMS Holiness Church in Korea in the early 1930s when the Holiness Church 
became the third largest denomination after Presbyterian and Methodist and 
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exceeded the Salvation Army and the Seventh Sabbatical Church.38 
There was, however, a great trial in the Holiness Church in mid-1930. The 
main problem was the political system of the OMS Holiness Church. America 
experienced the Great Depression in the early 1930s so that fundraisingwas 
difficult for the OMS. The OMS asked the Korean Church to be a self-
supporting church and then a self-governing church. However, the Korean 
Church wanted a self-governing body but it still needed support from the 
OMS, they thought. Meanwhile, the Korean Church declared the self-
government, however, without self-support. The OMS headquarters could 
not accept this declaration and stopped their support. There were two parties 
in the Korean Holiness Church: a pro-OMS group led by MyungChik Lee, a 
long-time leader of the Korean Church and an anti-OMS group led by some 
northwestern Christians of the church who admired and supported Robert 
Chung. Finally, the anti-OMS group separated from the Holiness Church and 
joined the Church of God (Anderson). Robert Chung also broke away. 
However, he worked his holiness ministry independently. 
The link between the Church of God and the anti-OMS group was 
TaeYoung Song, who studied at the Bible School of the Church of God in 
Japan and introduced the Church of God to Korea. When the separation 
happened, the anti-OMS group joined Song's new group. At that time the 
Church of God mission had a history of several decades in Japan. Some 
Korean ministers representing eleven churches of the anti-OMS group visited 
a Church of God in Tokyo. They became seriously interested in the Church 
of God and severed their relations with the OMS Holiness Church. Upon 
the request of K Y Kim, a helper of Chung, Adam W Miller, A. F. Gray and 
a Japanese Nazarene leader visited this group in Pyeng-Yang during their tour 
of East Asia in 1937 These congregations were mostly self-supporting and 
carried on under their leadership, encouraging them through correspondence 
witll the Missionary Board of Church of God.39 
With the help of the Church of God, K Y Kim had a chance to travel to 
America, a dream of all Koreans of that time. His trip had two goals: 1) to 
introduce the Korean Church to the Church of God in America, and 2) to 
study theology for the future of the Korean Church. K. Y Kim and Miller of 
the Missionary Board of the Church made a lot of trips to fundraise. The 
situation of the Korean Church appeared throughout journals of the Church 
of God, such as Gospel Trumpet.40 K. Y Kim studied in Chicago first and 
graduated from Anderson Theological Seminary and finally earned his Ph. D. 
from University of Chicago. He did not return to Korea; he became a New 
Testament professor of Boston University School of Theology instead. 
The Church of Nazarene in Korea was also built by aJapanese work of 
the church, which was under the direction of Dr. W A. Eckel and Rev: Nobumi 
Isayama. During the period of Japanese colonialism, many Koreans made 
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their way to Japan for higher education. Among them, SungOak Chang 
studied theology in OMS Bible School in Tokyo. However, disappointed 
with the schism of the holiness church in Japan, he came in contact with the 
Nazarene work in J apan.41 
It seemed good to all concerned that Chang should go back to Korea and 
open up a work for the Church of Nazarene. It was decided that the work 
should begin in Pyeng-Yang in 1932. After that, Isayama asked Chang to 
open up a church in Seoul and Chang started a new church there in 1938. 
However, Nazarene churches in Korea before World War II were laid under 
the direction of the Japanese Church.42 
All holiness churches in Korea, the OMS Holiness Church, the Church of 
God, and the Church of Nazarene suffered from Japanese control because of 
their view on the second coming of Jesus Christ. For the victory of the Pacific 
War, which had been conducted against America,Japanese colonial government 
made an ideology, the so-called KukCheMyungJing(WOSToa), a kind of 
emperor worship which forced Korean people to worship this Japanese 
emperor. The Korean Holiness Church could not obey this Japanese order 
because of their belief in the coming Lord who might judge even the emperor 
at the time of the second coming. The Korean Holiness Church disbanded 
and was closed as an anti-Japanese group in December 1943. The Church of 
Nazarene faced the same destiny as the Holiness Church. Instead of the 
closing, however, the Church of God was forced to join the Presbyterian 
Church by the Japanese government, which tried to create one church for her 
easy control over Christianity. 
The Korean Evangelical Holiness Church and the American Holiness 
Movement after World War II 
August 15, 19451 This is the day of liberation of the Korean people from 
Japanese colonialism. Also this opened a new period in the relationship 
between the Korea Holiness Church and OMS. As seen above, the Korean 
Holiness Church declared itself self-supporting and self-governing in 1940, 
even though it was under Japanese power. After the war, this declaration was 
recognized. However both groups recognized the need for interrelationship.43 
After World War II, one of the most important roles of the OMS was to 
introduce the Korean Church to the Evangelical world. In fact, the American 
Holiness Movement during the war participated in the founding of the 
National Association of Evangelicals. Many holiness groups became a part 
of the large evangelical movements.44 The OMS was a founding member of 
Evangelical Foreign Missions Association. Eugene Erny of OMS was once a 
chairman of the foreign mission committee of NAE. 
There was great ecclesiological and theological struggle among the Korean 
churches in 1950s. One was on an ecumenically oriented, liberal side ofNCC 
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and the other was a fundamentalist, an ICCC related group. The third group 
was the NAE-oriented, moderate evangelical group, which included the 
Holiness Church in Korea. Indeed, most Korean Christianity is evangelical 
and Dr. KyungChik Han of the famous YoungNak Presbyterian Church was 
the representative. 
The relationship of the Holiness Church with the evangelical side of 
Christianity can be seen in the work of Elmer Kilbourne. The Korean War of 
1950-1953 produced a lot of homeless children. These moved Elmer's heart 
to do something. However, the OMS could not handle such a vast project. 
He interested Bob Pierce and the World Vision, World Relief Commission, 
and other charity organizations, such as the Christian Children's Fund, Holt 
Adoption Agency and so on. With their help, 76 orphanages, with 12,000 
orphans, were established under the direction of the Korean Holiness Church. 
Bob Pierce was an especially important figure who helped the OMS work 
in particular, as well as the Korean churches, in general. Bob Pierce conducted 
the revival campaign with Eugene Erny in Korea. Mrs. Erny said, "By now 
you must have heard of the great revival in Korea. Bob and I preached to 
more than a million people and saw over 25,000 decisions for Christ. And 
Brother Erny, I saw apostolic miracles in Korea. I saw paralytics leaping and 
walking and praising God."45 For Korean orphanages, Pierce established 
World Vision, which eventually became one of the largest charity organizations 
in the world. E lmer I<ilbourne, one of Pierce's closest friends, said, "He's the 
only man I know with the ability to vicariously suffer with people who hurt. 
He can put his arms around the filthiest child and pray with genuine tears of 
concern. He'd be so hurt by need that he'd make impossible promise - and 
burn himself out making those impossible good."46 
I<ilbourne also had a connection with NAE which asked him to direct its 
subsidiary, the World Relief Commission in its relief effort in Korea. The 
commission was able to obtain free surplus commodities from the American 
government, such as milk powder, corn meal, cheese and cooking oil. By the 
time WRC work ended in 1969, it was bringing in two million pounds of 
food per month and some 76,000 people a day were being provided with 
food at approximately 120 churchyard distribution points."47 
This relationship with the evangelical world eventually made a change to 
the English title of the Korean Holiness Church. Originally the title of the 
church was the OMS Holiness Church in Korea. After the OMS gave up its 
control over the Korean Church, the title was simply the Korean Holiness 
Church. After World War II, the official name of tl1e church was the Christian 
Holiness Church of Korea. However, the OMS missionaries advised the 
Korean Church to omit the title "Holiness" because it created confusion with 
the Pentecostal Church in America. Many supporters of OMS International 
have the title "evangelical" as well, such as the Evangelical Church of North 
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America and the Evangelical Methodist Church.48 The new title of the church 
was the Korea Evangelical Church, made in 1974. 
There were also struggles over methods of evangelism after the Korean 
War. Originally, the OMS rejected the indirect evangelism, such as education, 
medical work, and social welfare institution. The unique characteristics of 
OMS in comparison with other mission boards were its direct ways in 
evangelism, such as village evangelism, market day evangelism, and tent 
evangelism. The OMS did not want to confuse evangelism with 
westernization, and they thought the most powerful means of evangelism 
should be the word of God, either written or oraL However, relief work of 
Elmer Kilbourne made the old generation leaders of the Holiness Church, 
such as MyungChik Lee, confused, because he rejected those methods and 
considered them as non-evangelicaL However, Kilbourne said, "You might 
say we are reaching the soul through the stomach. - We have produced over 
100 churches in three years through our food program."49 But the new 
generation of the Korean Holiness Church welcomed this new approach. 
After World War II, many Koreans including the leaders of the Holiness 
Church wanted to go to America. The first Korean from the Holiness Church 
who went to America after the World War II was HyunMyung Park, the 
general superintendent, who visited holiness churches and camp meetings to 
make new relationships with the American churches. In the 1950s OMS 
invited several important figures, such as ChangKun Kim, Eungcho I<:.im, 
and SungBong Lee to OMS Headquarters and holiness conventions while 
introducing them to the evangelical world like the annual assembly ofNAE. 
OMS was a channel through which the Korean Church met the other holiness 
and evangelical people in America. 
One of the dreams among all Korean students is to study abroad. After 
World War II, some persons of the Holiness Church in Korea went to 
Asbury to study. Perhaps the first student was SangJung Park, a son of 
HyunMyung Park who later worked in the WCC headquarters. After him, 
JinK yung Chung,J onathan Lee, and John Cho studied at Asbury and became 
professors of Seoul Theological Seminary. Among them,John Cho was the 
man who changed the theological climate of the seminary. John Cho had 
been interested in the theology of John Wesley. During the mid-20th-century, 
the rediscovery of John Wesley was made in the English-speaking world. 
John Cho was deeply influenced by the rediscovery of Wesley and tried to 
rebuild the seminary based on the theology of Wesley. There was some 
struggle between the old generation of MyungChik Lee and the new generation 
of John Cho, who had been the leader of Wesley's study in Korea for many 
years. The seminary emphasized the theology of Wesley rather than the 
fourfold gospel and lost some interest in divine healing as well as 
premillennialism. Holiness theology of 19th century had been criticized as a 
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distortion of Wesley's theology. Perhaps this trend might have been followed 
after Asbury seminary, a majority of whose faculty and students were 
Methodists. 
Since the 1990s, however, a recent study of the holiness movement has 
been introduced to Korean Holiness Church. In America, there was a sigrlificant 
study of the holiness movement which produced many important books, 
such as Holine,r,r-Penteco,rtal Movement in USA by Vinson Synan and Theological 
Roots of Penteco,rtalism by Donald Dayton, both of which were translated to 
Korean. This new study was helpful in understanding the background and 
theology of Holiness Church there. In fact, the Korean Church did not know 
their background, the 19th century holiness movement, which should be a 
bridge between John Wesley and the Korean Church. The author is working 
to connect the gap between the American holiness movement and the Korean 
church. This is not an easy work because a strong nationalistic trend of the 
Korean Church in the political and academic world ignores the story on the 
American side. For this purpose, the author wrote the Concept,r ofHolines,r of 
19th Century El)angeiicali,rm (1997); Major Currents of Modern Evangelicalism: A 
Sturfy on the Background of the Hoiines,r Church in Korea (1998); Early History of 
the Korea Hoiine,rs Church: It:r Background and Early Development (2001). 
In the late 1980s, there emerged a tendency within the Korean Church, re-
emphasizing the historical root of the Holiness Church. In the 1990 General 
Conference, the English name of the denomination was changed to the 
Korea Evangelical Holiness Church, reinserting the word "holiness." However, 
the tide in the Korean language remained unchanged as dle Christian Holiness 
Church of Korea since World War II. 
Still, there are major struggles of identity in Korea Evangelical Holiness 
Church. Some people thought we should return to John Wesley because we 
are Wesleyan. However, others insisted, even though Wesley should be the 
theological root of the Holiness Church, the 19th century holiness movement 
is its direct origin. Surely, the 19th century holiness movement was rooted in 
Wesley's revival. However, the holiness movement has made a lot of changes 
in terminology, such as the eradication of depravity and the baptism of the 
Holy Spirit, which cannot be found in the writings of John Wesley and the 
addition of new ideas including divine healing and the premillennialism that 
came out of the 19th century evangelicalism rather than John Wesley. This is 
an unsolved problem. However, many holiness people wanted to make their 
own identity, different from the Methodist Church. Therefore, the most 
important heritage of the church might be the fourfold gospel. 
A recent theological trend of the Korea Evangelical Holiness Church might 
be to make a new relationship with Pentecostal churches. Holiness movements 
had used the Pentecostal terminology from the beginning. However, problems 
associated with speaking in tongues make the holiness movement different 
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from the Pentecostal movement. If speaking in tongues is not a serious 
problem, differences between the holiness movement and the Pentecostal 
movement are not important. Indeed, the Korea Evangelical Holiness Church 
did not reject speaking in tongues in their churches. Many important leaders 
of the church have openly declared that they have the tongues experience so 
that it is no longer a problem in the dialogue with Pentecostalism. 
The Holiness Church, however, did not accept the Pentecostal view on the 
baptism of the Holy Spirit. The constitution of the church identified holiness 
experience with the baptism of the Holy Spirit. Many Pentecostals did not 
insist as well that speaking in tongues is the unique gift that followed the 
baptism of the Holy Spirit. The tongues might be one of many gifts of the 
baptism of the Spirit. Recently, Paul Cho of Youido Full Gospel Church 
emphasized the importance of holiness in Christian life. The restoration of 
the Pentecostal experience might give the Holiness Church a new dynamic 
which it once lost. 
This kind of transition was made in recent years. Bitter controversies on 
tongues between the holiness and Pentecostal movements in America were 
repeated in the Korean church. From the beginning to now, the OMS rejected 
tongues as a genuine experience of the Holy Spirit. An editorial on "The 
Tongues' Movement" appeared in the Electric Messages of February 2, 1909. 
The OMS stated its position on the baptism of the Holy Spirit, the direct and 
primary result of which is heart-cleansing, not a tongues experience. 50 
This position has been repeated in recent OMS writings. Wesley Duewell, 
a former OMS president, clearly said, "Some Christians teach that the proof 
of the Spirit is that the person speaks in tongues - this is obviously 
incorrect."51 
The Holiness Church in Korea had the same view as the OMS, perhaps, 
until the 1970s. MyugChik Lee worried about the tongues' movement very 
much. In the Living Water of 1930, when the Pentecostal movement entered 
Korea, he wrote that it was wrong to maintain that the evidence of the 
baptism of the Holy Spirit was tongues. 52 When Jasil Choi, mother-in-law 
of Paul Cho and co-founder of Yoido Full Gospel Church, wanted to study 
at Seoul Theological Seminary in the 1950s, someone advised her not to 
study there because the school did not accept tongues people.53 MyungChik 
Lee wanted to know whether new students exercised tongues or not. Since 
the 19705, however, the tongues experience has been widely accepted as evidence 
of experience the Holy Spirit in the Korean Holiness Church. 
The holiness movement as a trans-pacific one can also be seen at the level 
oflaypersons. On the staff of Men For Missions International (MFMI), the 
laymen's voice of OMS, Richard Capin, a former vice-president of a Texas oil 
company, made a world tour of mission fields which took him to places 
throughout Korea. After seeing the work of the Holiness Church in Korea, 
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he could not escape God's persistent voice telling him to start MFM in Korea. 
Capin met another Korean businessman, WonChul Kim, who had received 
a vision for the spread of the gospel. These two lay businessmen worked 
together founding the Men's Evangelistic Association, which became one of 
the strongest arenas in the Korean Evangelical Holiness Church. 54 
The OMS International started its mission to Japan in 1901, to Korea in 
1907, and to China in 1925. Asian countries were the original mission fields 
of the OMS. However, no field had a relationship with the other until the 
1970s. A major obstacle was the anti-Japanese feeling of other Asian countries 
caused by Japanese colonialism of the first half of the 20th century. However, 
the holiness people in Asia needed a fellowship in Christ. 
In 1967, the year of the 50th anniversary celebration as a national 
denomination, the Japan Holiness Church invited some representatives of 
the Korean and Taiwan Holiness Churches in recognition of the extent of 
OMS work in Asia. With some serious hesitation, Korean leaders accepted 
the invitation from the Japan holiness people. In the following month, the 
60th anniversary of the Assembly of the Korean Holiness Church was held. 
Edwin Kilbourne suggested to Korean leaders that Dr. Kurumada be invited 
as the keynote speaker to the assembly. In spite of many problems, the idea 
was realized. The speech of Kurumada became a momentum for fellowship 
for the Asian Holiness people. As a result of d,e meeting, Asia Pacific Holiness 
Church Association was formed and its meetings were scheduled for every 
other year. Since 1969, a member church of the Association hosts the meeting 
and the membership has been extended to India, Hong Kong, Indonesia 
and the Philippines.55 
Another important aspect of d,e trans-pacific movement is the movement 
of the Korean Holiness Church to America. Many Korean Christians have 
migrated to the United States in the past several decades and carried their 
Christian fervor with them. It has been estimated that nearly 70% of the one 
and a half million Korean immigrants in the States might attend a church 
service. With this trend, the Korean Evangelical Holiness Church established 
a regional conference in America of about 150 local churches. 
Other Holiness Groups in Korea and American Holiness Movement 
after World War II 
As mentioned above, all holiness groups were shut down in the last part 
of the Japanese Colonial period. The OMS related holiness church rebuilt 
after the liberation. However, other groups, such as the Church of God and 
the Church of Nazarene, took time to reorganize. 
Robert Chung had also played an important role in the reconstruction of 
the holiness groups. The Church of God was closed at the end of the 
colonialism and joined the Presbyterian Church. After the liberation, the 
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churches of the Church of God began to gather. However, the Mission 
Board of the Church of God (Anderson) did not have a strong relationship 
with the Korean Church for more than 10 years after the World War II. The 
Church of God needed some help from the American Church. Therefore, 
the Church of God in Korea asked Robert Chung to make some relationships 
with the American holiness groups. In 1946, he made another trip to America 
and tried to make some relationship with the Nazarene Church. 56 
The American holiness movement, however, knew about OMS and its 
works in Korea. The Nazarene Church in America did not want to make any 
trouble with the OMS work in Korea so its response to the suggestion of 
Robert Chung was very negative. When Chung visited America again in 1947, 
the American Nazarene Church d10ught that the OMS-related holiness church 
could not cope with the need of the entire Korean people. Finally, the Nazarene 
Foreign Mission Board decided to do holiness work in 1948. With this 
decision, 0. J. Nease, the general superintendent of the church, visited Korea 
the same year. 
While visiting Korea in October 1908, Nease talked about Nazarene 
doctrine and policy with Korean pastors, most of whom were Church of 
God members, and confirmed their identity as Nazarene. Nease declared 
October 25 of 1948 the official day of Korean Mission. It should be noted 
that the Nazarene Church during the Japanese colonial period was under the 
leadership of the Japanese Nazarene Church. After World War II, the former 
Church of God and several Nazarene people were united as the Nazarene 
Church in Korea. Chung was the local superintendent of the church.57 Since 
then, the Korean Nazarene Church has maintained a solid relationship with 
the Nazarene Church in America. 
The tide of the Church of Nazarene was always a problem because it was 
strange for Koreans familiar with Presbyterian and Methodist churches. When 
the Nazarene Church came to Korea after World War II, the Korean pastors 
asked Nease to change the title to the Holy Church. However, it was not 
accepted. After several decades, the Nazarene Church in Korea brought up the 
title problem again and added "Holiness" to their original title. Therefore, 
their new Korean tide was the Holiness Church of Nazarene in Korea even 
though its English title remained the same. This reflected acceptance of the 
"Holiness" title in Korean Christianity. There are 253 local churches and 
19,181 full members in the Holiness Church of Nazarene in Korea according 
to its statistics from the year 2000. 
However, there was a struggle among Nazarene people. Some Nazarenes 
doubted the leadership of Robert Chung and withdrew their membership 
from the Nazarene church. They formed the Church of God and restored 
their relationship with the Church of God in America. Following the Korean 
War, the American Church sent various aids to Korea and in 1961 Kenneth 
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Good was sent there as the first residence missionary. The Church of God in 
America helped in various ways, such as its support for local church, and the 
founding institutions for social welfare as well as ministerial training.5H 
However, the International Council of Christian Churches (ICCC) of 
Carl McIntire interrupted the relationship between the Korean Church and 
the Americanchurch. In March 1965, the Korea Church of God joined in the 
ICCe. The American church did not accept this kind of action. Generally, 
holiness groups did not like the ICCC because it was too Calvinistic and 
separatist. As a result, their relationship remained broken until the mid 1970s 
when the ICCC lost its power over the Korean Church and another Church 
of God missionary went to Korea59 Since then, the Korean Church 
maintained a good relationship with its counterparts in America. In 1987, an 
international conference of the Church of God was held in Korea and hosted 
by the Korean Church. 
In 1968, when the relationship with the American Church was very weak, 
Dr. Conn, a leader of the Church of God (Cleveland) hoped to meet with the 
leaders of the Church of God. A meeting was scheduled for January 1969 
and Dr. Conn and Shrey of the American church, along with H yungJ u Ahn 
and ByungHee Lee of the Korean Church, met together to create a new 
partnership. However, there was a theological barrier between two groups on 
"tongues." Dr. Conn insisted that the evidence of the baptism of the Holy 
Spirit was the tongues speaking. However, the Korean Church could not 
accept this position. The cooperation between the two groups did not 
happen. 60 Here, we can see that the Church of God in Korea is a Wesleyan 
holiness group and they have tried to maintain their identity as a Wesleyan 
holiness group. The Church of God (Cleveland) was a Pentecostal holiness 
group. According to the 2001 statistics of the Church of God, there are 55 
local churches and 16,180 members in the church.o l 
The second important holiness group after the KEHC is the Jesus Holiness 
Church in Korea, which came out of the KEHC in 1961. As seen above, 
some conflicts among Korean churches lie in the post World War II era. The 
NCC and the NAE in Korean churches as well as the Holiness Church had 
fought each other in the 1950s. Some leaders of the Holiness Church suggested 
withdrawing their membership from the NCC and NAE together. However, 
NCC-oriented leaders of the Holiness Church rejected this proposal. In 1961, 
finally some conservative leaders of the church separated themselves from 
the Holiness Church and formed another Holiness church, the so-called Jesus 
Holiness Church in Korea. 
At that time, Carl McIntire visited the Korean churches and tried to form 
a Korean branch of ICCe. McIntire appeared to the conservative leaders of 
the Holiness Church and suggested some financial support which the new 
organized church needed badly. With aid from conservative leaders and ICCC, 
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the Jesus Holiness Church founded its own seminary and publishing 
organization. However, this partnership with ICCC made some leaders of 
the Jesus Holiness Church uncomfortable because of their long relationship 
with OMS. Finally, some parts of the Jesus Holiness Church united again 
with the OMS related Korean Church. However, the relationship ofICCC 
with the Jesus Holiness people led the denomination to become a 
fundamentalist denomination in some sense. ICCC did not accept either the 
Pentecostal movement or liberal churches, so the church emphasized the 
orthodoxy rather than the holiness experience. The relationship of ICCC 
with the Jesus group continued until the mid-1970s. Whenever ICCC became 
weak in America, its influence in Korea became negligible. 
Meanwhile, the Jesus Holiness Church in Korea had been interested in 
foreign contacts. TaekGu Sohn, a former professor of Seoul Theological 
Seminary and an alumnus of Asbury seminary, contacted some people of 
Inter-Denominational (later Church) Holiness Convention (IHC) and 
introduced it to the Jesus Holiness Church in Korea. The Inter-
Denominational Holiness Convention is a fellowship of conservative holiness 
people who thought that American Christians in general, as well as even 
holiness people in particular, was secularized and that they needed 
encouragement for each other in the midst of the secular age.62 
It was the Annual Conference of May 1967 when the leaders ofIHC such 
as H . R. French and H. E. Schmul visited the Jesus Holiness Church in 
Korea. The leaders of IHC reported, "the present growth in the Korea 
economy, and the influx of western ideas, have presented these good people 
with a more subtle foe than Communism or Shintoism. We advised our 
friends to raise a strong voice of protest against western evils before they 
became entrenched in the membership and the ministry. - Holiness is their 
heritage. BUT THE ETHICS OF HOLINESS LIVING IS IN NEED OF 
CLARIFICATION."63 IHC wanted to do the same conservative holiness 
work in Korea as with the Jesus Holiness Church in Korea. In addition to 
this, IHC provided practical publication aids of Holiness materials for the 
Korean Church, for which TakGu Sohn was in charge. IHC also gathered 
some clothes and sent them to the poor Korean churches which needed 
them.64 
The most important thing was the sending of a couple of missionaries 
to Korea. The couple was Dr. and Mrs. Dale Yocum, a minister of the 
Church of God (holiness) and important figures in IHe. Yocum was educated 
at Kansas City College and Bible School (KCCBS), MIT, and the University 
of Kansas (Ed. D), and served on the faculty and as dean and then president 
of the KCCBS. Yocum arrived in Korea in 1968 and taught theology at the 
Seminary of Jesus Holiness Church. Initially, Yocum was aided by IHC and 
then Evangelical Faith Missions.G5 The most important work of Yocum was 
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the teaching and writing of holiness theology. Yocum's books, such as The 
HolY W 0' (1976) and Creed in Contrast: A Study of Calvinism and Arminianism 
(1986), have been circulated even in the current American holiness world. G6 
Yocum had strongly influenced the theology of the Jesus Holiness Church in 
1970s. One of Yocum's influences brought a schism among the Jesus 
Holiness Church. As seen above, the ICCC had some Calvinistic influence on 
some leaders of the Jesus Holiness Church. A strong Calvinistic influence in 
Korean churches affected the Jesus Holiness Church as well. They insisted on 
the Calvinistic interpretation of predestination. Sohn and Yocum objected to 
this teaching and insisted that predestination in Wesleyan Arminianism does 
not mean double predestination, but God's determination to save those 
who believed in Jesus Christ. In 1972, the followers of Sohn and Yocum 
formed a new denomination, the so-called Jesus Holiness Church (HyukShin, 
a reforming group), while the former group was called the Jesus Holiness 
Church (seminary) because they controlled the school. 
This relationship of the Jesus Holiness Church (HyukShin) with IHC, 
however, did not continue. In the mid-1970s, their relationship ended. In 
1977, Sohn visited America and tried to contact the American Holiness group, 
Christian and Missionary Alliance(C&MA) founded by A. B. Simpson, the 
founder of the fourfold gospel. Even though Simpson belonged to the 
Reformed tradition of Higher Christian Lfe Movement, many holiness people 
in Korea as well as America thought that Simpson might be a Wesleyan 
holiness leader."7 When Sohn offered the idea of fellowship with C&MA, 
they were hesitant due to OMS which C&MA knew well and had a friendship 
with. After much consideration, the C&MA decided to make a sister 
relationship and provided some fmancial aid for the construction of a seminary 
building68 Sohn translated The Fouifold Gospel by Simpson into Korean. 
In December 1988, two J esus Holiness Churches reunited as one 
denomination after 16 years of separation, and the C&MA continued to 
maintain its sister relationship with the reunited Holiness Church. The C&MA 
send their missionaries to the SungKyul Christian University of the Jesus 
Holiness Church even now. KeeHo Sung, the present president of SungKyul 
Christian University, wrote his Ph. D. dissertation on Eschatology of A. B. 
Simpson at Drew University in 1991. Now he plays a key role between C&MA 
and the Korean Church. The Jesus Holiness Church hosted the Alliance 
World Federation (C&MA world conference) in Korea in 1995 and gathered 
about 100,000 from 57 countries at Seoul Jamsil Main Stadium. The Jesus 
Holiness Church in Korea has 932 local churches in 2000.(,9 
Conclusion 
Perhaps between the 1970s and World War II, nationalism and Christianity 
had prevailed in the world. Many church historians held nationalistic positions 
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and criticized mission work as an imperialistic enterprise. They made the 
foreign side of the story an imperialistic one. This kind of study fails to 
explain church history fairly because of bias. 
Someone calls our time "the period of globalization." The writer hopes 
to say that church history is a kind of history of globalization. The Korean 
Church has been influenced by the American Church whether its influence is 
good or bad. This study demonstrated how much the holiness movements 
in America have changed the Korean Holiness churches. A schism among the 
American holiness churches brought one upon the Korean people; a revival 
in America brought one to Korea. A theological change in the American 
holiness circle made the same kind of change in Korea. Therefore, we can call 
it a trans-pacific movement. 
The writer can point out several reasons from previous studies on the 
holiness movement in Korea documenting why it is a trans-pacific one: 1) a 
new group (IHC) in the American church had tried to establish its branch 
group in Korea; 2) someone like Robert Chung and TaekGu Sohn, who had 
studied in America, introduced new groups to the Korean church; 3) some 
leaders of the Koreanchurch, who had separated from other groups, tried to 
make a sister relationship for theological identity as well as financial aid; 4) 
whenever American holiness bodies wanted to start a mission in Korea, 
usually they had seriously considered partnership with OMS International, 
which many holiness groups supported. 
In the 20th century, the trans-pacific movement was one side of the story 
of the relationship between America and Korea. Perhaps, in the 21st century, 
there will be another side of the story from Korea to America. Therefore, we 
can write stories on both sides of the Pacific Ocean in 21 st century. Already, 
the Korean holiness churches in America are part of the holiness movement 
in America. Also holiness students in America will contribute to the scholarship 
of the holiness movement in the recent future. We should wait for a new 
story with patience. 
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The Eucharist: A Disputed Question 
AnEssqy 
Leon 0. HYNSON 
Of the sacraments of Christ (two for most Protestants, seven for Catholics 
and Orthodox), none has been more of a disputed question than the Lord's 
Supper. Its interpretation varies among Anglicans, Calvin and Wesley, Zwingli, 
or the Salvation Army. So now to the questions: Disputed questions are not 
doctrine or dogma. Thry are investigatiom. 
Is the sacrament of the Lord's Supper the devout participation in a memory 
or an experience which joins together the spiritual and material presence of 
Christ? Do we imagine the Lord's suffering and death in our minds and 
hearts-our inner sense, which Wesley named a "spiritual sense"-absent 
any touch or taste? Do "take," "eat," mean nothing relevant? What then are 
the meanings of these words and "this is my body"? Here are touching, 
tasting, drinking-real matter, physical things-not only spiritual or mental 
conceptions. 
Material Life-Creation 
We recognize that a seminal connection exists between wheat and bread, 
vine and wine, and the planting and harvesting that have progressed through 
all history since Creation. We will not separate the life of bread and wine of 
ancient days from the bread of Jesus' time and ours. They belong to creation 
and Creator. He gives life to wheat and vine! 
What, however, does this imply? That the bread and wine become the 
substance of body and blood? I think not! Still, in some manner, the tangible 
elements are a sensible experience of touching, tasting, swallowing. On Christ? 
Spiritual, yes! Yet there is the really and truly material here as well. The common 
Protestant inclination to internalize most religious experience leads to 
marginalizing the iconic significance of created things which are the "theater 
of the glory of God" (according to Calvin). 
We sing in exultation: 
Here, 0 my Lord, I see Thee face to face, 
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Here may I touch and handle things unseen; 
Here grasp with fIrmer faith eternal grace, 
And all my weariness upon Thee lean. I 
Do we mean it? And what do we mean? Is the hymn too Anglican? 
Nevertheless, we sing it. 
Jesus gave His followers more than a concept, more than a story about 
bread, wine, body, or blood. Or, do we, like some, treat this event as a familial 
gathering which memorializes a dear departed parent? J esus gave them real 
food and a perpetual command. Trus was a kairos time, never to be repeated 
in this precise setting. We may be closer to some who re-mythologize the 
synoptic, gospel witness than we may wish, in our memorialist interpretation. 
In fact, the real historical Jesus gave wholesome material things and connected 
them to Hjs body. 
Thus, when I touch the bread, do I touch Him? Is the relationship 
established in creation between Spirit and matter realized, the space bridged? 
"And the Spirit of God breathed upon the abyss" (Genesis 1:1 -2). 
Unlike our Catholic friends, bread and wine do not become the "substance" 
of the body and blood of Christ, while retaining the "accidents" or appearance.2 
Is there something Gnostic about our common memorialist view, i.e., 
the material devalued? Something Platonic which suggests that what is seen 
is merely the shadow of the real form? In what sense do we truly "touch" and 
"handle"? I hypothesize that we should not divide the material of the Last 
Supper from that of our Communion. It is a mystery, but should we not 
unite the reality of the past with the memory present. 
It is a mistake, I posit, to take the matter which Jesus touched, broke, 
gave, and commanded, "Take, eat; this is my body," and handling it, treat it as 
only the memory of a long-gone moment. It is infinitely greater than the 
tolling of the old dinner bell calling to supper, a memory I cherish. It is 
preeminently a call to "taste and see." It should do for you and me what it djd 
for Peter, Andrew, and John, in the very presence of Jesus. 
Icons and Beyond 
In 1960, I enrolled in a preaching class at Conwell School of Theology in 
Philadelphia (later it became part of Gordon Conwell) . One of my readings 
was Evelyn Underhill's Worshzp. Given my "spiritual", i.e., memorialist heritage, 
I resisted her emphasis on the value of the Church's icons. Rejecting the 
visible in1age of the cross, and more surely the sign of the cross, we sang with 
fervor Bennard's "The Old Rugged Cross." Rejected for our lapels or altars or 
pendants, we "wore" it in our hearts. My professor, almost physically blind, 
saw with clarity the worth of Underhill's arguments. 
In Worship, the point was made that evangelicals like me and many 
HYNSON: THE EUCHARIST, A DISPUTED QUES"DON I 111 
Protestants, while rejecting visual images, held to interior images like mystics 
which gave us the same "windows" as icons offered to Orthodox and Catholic 
believers. Was she correct? Yes! 
We have seldom given more than passing attention to the Eucharist, the 
celebration of thanksgiving in the sacrament. We do not reprise the mystery 
of the holy experience with Jesus, Peter, and Paul. For Catholics and Orthodox, 
it is a moment of majesty and awe before which they bow. For us, it is a 
passing step on the way to the "real" sequence of the worship, the 
contemporary worship with its often repetitive songs and the evangelical 
sermon. Consider breaking the bread and drinking the wine in wonder, then 
the hymns as we go out. 
We must never exclude the mystical power of the Lord's Supper or, equally, 
the real nurturing of bread and wine. Let us avoid Gnosticism in any form! 
We worship in spirit and understanding (I Cor. 14). 
What is the correlation between the Last Supper and our Communion? 
The disciples touched and ate and wondered. We, too, touch and wonder 
when Jesus says "This is my body!" Luther was certain that Jesus meant 
exactly what He said. We are less certain! 
Test this line of thinking: There was life in the Lord's food, life in our 
bread. That life is the gift of the Creator, for all life is of His grace. From age 
to age, millennia to millennia, through season after season of planting and 
harvesting, life is given. The latest harvest may not be separated from its 
genesis. The Eucharist is participation in His life, or, if you prefer, His life-
gift. 
I ponder describing the Eucharist as iconic, but it is more than 
representation, more than a window into the realm of the Spirit. If we define 
it as symbol and mean by "symbol" that which participation in the reality it 
defines, we have made progress. 
The great experience of the Eucharist may be, ought to be, the mystery 
and the majesty of the real presence, faith, felt, treasured, gloried in; the "glory 
of His presence," the mysterium tremendum, the awefulness of the Holy (as 
Otto wrote); with Jacob we may behold and touch the face of God, or as 
President Reagan spoke on January 28,1986 of the Challenger distaster, "to 
slip the surly bonds of earth and touch the face of God." Ah, the majesty! We 
seldom know it in the therapeutic-centered worship of many churches. 
An argument may be made, perhaps by Friends or Salvationists, that 
eating and drinking grant the same life as in Communion. There is some 
truth here, but with his critical difference. The Eucharist is a unique, singular 
moment, specifically given us by Christ. It is not like eating a slab of bread 
and jam, or bacon and eggs, OJ, and Maxwell House (Starbucks if among the 
more affluent). The Lord's Supper may be replaced with chips and cola, or 
reduced to excess as with some Corinthians who focused on the belly and not 
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the Body, not recognizing the Lord's Body. Paul wrote, "Whoever eats the 
bread and drinks the cup of the Lord without discerning the body and the 
blood of the Lord will experience condemnation." (I Cor. 11 :27) . 
Is Christ "with us" in the bread and wine? To deny this is to bring into 
question the depth and extent of the Incarnation. It is to misunderstand 
Christ's glory as the cohesive force of all things (Col. 1 :16). In Him "all things 
hold together" (NRSV). Could anything, anything have life if He does not 
energize it? This is not to suggest that He is in all things, but that without 
Him nothing "is." This is not pantheism; it is Presence, presence in the life of 
creation. 
The unique moment of His breaking bread was like the singular, 
unrepeatable, irreplaceable event of the Virgin Birth, of Calvary, the 
Resurrection, the Ascension, and the Return. The Eucharist is demarcated 
from every common meal. He, Himself, would not be with them to eat until 
the Kingdom.} 
In the Supper, the ancients and we are to discern the Body; to discriminate 
(diakrinon); to distinguish this from all ordinary meals . 
Spiritual Presence 
Let us never overlook the spiritual presence of Christ in the Eucharist. 
Nevertheless, was not Jesus' living presence on earth with the Apostles enough 
for Peter, James, and John? No, He broke bread and gave it to them. And 
tl1ey ate! We, too, with Bernard, St. Francis, Calvin, Luther, Wesley, our children 
and inheritors of faith, find a real presence there. 
From the fIrst Supper to the last, through peril, toil, and pain, in catacomb 
and cathedral, from warehouse churches to tiny houses, believers reprised the 
Lord 's presence in the Communion. Should our experience be different than 
the Apostles'? Or the saints? 
Why Commune? 
What is the connection between bread and body, wine and blood? Surely, 
it is a mystery which Christ did not "water down" to our carnal satisfactions. 
And this mystery attracts us, drawing us toward the majesty, to the fullness 
of life. As the Decalogue fIxed boundaries for our blessed freedom in divine 
and human relationships, so the Eucharist extends the nurture of His life. 
We commune because it is Jesus ' command. It is His command because it 
is preeminently for our spiritual, moral, and physical well-being. Recall that 
Paul counseled discipline to the Corinthians for some had died from overeating. 
The disciplined life is our living space of liberty. 
When Jesus went away, He sent the Holy Spirit to His Church. Is not the 
Spirit's presence infInitely more than we need? N o, Jesus gave us another gift, 
a grace which would bring together the life of heaven and earth. 
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Christ did not minimize the material in order to amplify the spirituaL 
They are part of His fullness and our wholeness. The Gnostics made Jesus 
into spirit; His body only seemed to be flesh. But the Gospels show that the 
Eternal Word became flesh and made His home with us. The forever God 
became man. 
Perhaps in my analysis I have moved closer to a Lutheran view of Christ 
with us "in, with, and under." That would move us well away from Zwingli 
and past Calvin and Wesley. My true goal does not rest there, but to nudge us 
toward Jesus and the real Presence of Christ for us; past the mystery to the 
majesty. 
Notes 
1 Horatius Bonar, "Here, 0 My Lord, I See Thee," (public Domain, 1855). 
2 By "accidents" the Scholastic fathers meant that bread looked like bread and 
tasted like bread, but the substance was transformed. 
3 The post-resurrection body of Christ was the body of transfigured life 0000 21). 
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What's the Matter with Preaching Today? 
Mike Graves, editor 
Louisville: Westminster John Knox Press 
2004, 182 pp. paper, $19.95 
Reviewed by William B. Lawrence 
Both the title and the task of this volume were prompted by the seventy-
fifth anniversary marking the publication of Harry E merson Fosdick's essay 
"What Is the Matter with Preaching?" in the July 1928 issue of Harper's 
Maga'{jne. For those readers who recognize Fosdick as the premier preacher in 
North America during the first half of the twentieth century (and, arguably, 
as one of the greatest preachers of all time), this volume is a welcome reminder 
of the defining role that he played in the nation's religious and cultural life for 
decades. For those readers to whom Fosdick is an unknown artifact of a 
previous historical era, this volume is an opportunity to engage contemporary 
homileticians and preachers as they consider the question that Fosdick posed. 
Suffice it to say that nobody thinks the answer is "Nothing at all is wrong." 
The editor, Mike Graves, teaches preaching at Central Baptist Seminary in 
Kansas City, Kansas. The first part of the book begins with his own very 
brief introduction and then reprints the text of the 1928 essay. Part two, 
which is about 90 percent of the volume, is a collection of 11 pieces assembled 
alphabetically by the last names of the authors. Some of the writers respond 
directly to Fosdick's question from the perspective of present problems with 
preaching. Some of the writers offer their own homiletical preferences and 
methods . And at least two ponder the changes that have occurred in the 75 
years since the original essay appeared. 
In his chapter, Fred Craddock makes the salient point that Fosdick posed 
his question not in a professional journal for clergy but in a popular magazine 
read by the general public. ''Viewed negatively," Craddock writes, "he washed 
our dirty homiletical linen in public. Viewed positively, he spoke to a public 
still interested in preaching" (59). Of course, by 1928, Harry Emerson Fosdick 
was about as famous a public figure as preachers get to be! He had been a 
central celebrity in the Presbyterian brawl over the fundamentalist/modernist 
11 5 
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controversy, in which one of his antagonists proposed that Fosdick (a Baptist 
who had been the preaching minister at First Presbyterian Church in New 
York) be accepted in the Presbyterian Church simply so they could have the 
honor of voting to dismiss him for his doctrinal errors! By the middle of the 
1920's, he was publicly engaged in negotiations with John D. Rockefeller,]r., 
about becoming the minister of Park Avenue Baptist Church in New York, 
during which he famously said that he was not sure he wanted to be the 
pastor of the richest man in America. Rockefeller asked if more people would 
be angry with Fosdick because of Rockefeller's wealth, or at Rockefeller because 
of Fosdick's theology. His published sermons were studied-and sometimes 
preached-by other ministers around the country. 
So the guestion he raised and the answer he offered were not intended for 
the professional guild of preachers but for the pew-sitters and the public 
masses as well. That is one of the curiosities of this volume in a way. For it is 
a collection of chapters by preachers and professors of preaching. One wonders 
what insights might have been provided if some of the pieces were from 
persons outside the guild. 
The original essay argued that what was wrong with preaching was the 
method that preachers used. After Fosdick disparaged both expository and 
topical preaching, he proposed a "project method." His thesis was that every 
sermon should be not an explication of a text or a lecture on a topic but an 
attempt to solve a problem in individuals' lives . He expressed a nearly 
sacramental view of the sermon: it "actually brings to pass the thing it 
talks about" and it offers a "radiance" which is "ineffable" (16). But he also 
saw preaching pragmatically: it is an "engineering operation" to span a chasm 
and deliver "spiritual goods" (17) . Moreover, a sermon can be evaluated in 
practical terms for its effectiveness, Fosdick believed, for the final test is the 
number of people who seek some time for pastoral counseling with the 
preacher after worship (IS). 
Some of the 11 chapters, guite apart from the way they engage Fosdick's 
ideas, are immensely provocative in their own right. David Bartlett says what 
is wrong with preaching is that preachers apparently find sin more interesting 
than grace, and he suggests that all preachers could benefit from Fosdick's 
approach in which he "took on the world one evil at a time" (26). Ernest T. 
Campbell, among the successors to Fosdick at Riverside Church (which 
Rockefeller built as one of his concessions during their negotiations), tackles 
the complaint that pastors today have more demands on their time for sermon 
preparation than Fosdick did; he offers wise counsel on dealing with 
administrative tasks that "throw the minister's priorities into disarray" and 
cause clergy "to retreat from the mysterious to the manageable" (57). Cleophus 
LaRue explores the differences between black preaching and the mainly white 
world which Fosdick experienced. And Tom Long, in a direct challenge to the 
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eponymous essay, says "Fosdick's views on the purpose of preaching are a 
disaster." Long's discussion of this critique is a gem. And there are several 
others within the collection. 
One can quibble with some aspects of the book. Graves' introduction 
says Fosdick was pastor of Riverside Church from 1926 to 1946. In fact, his 
conditions for agreeing to become the pastor of Park Avenue Baptist Church 
included the construction of a new building near Harlem, but Riverside 
Church did not open until the fall of 1930. Also, as with every collection of 
essays, the quality from chapter to chapter is uneven. But, if there is a prevailing 
motif in the response to and the dialogue with Fosdick, it may be summarized 
in the words of Anna Carter Florence, when she advised preachers to grasp 
that the Bible is not "a source of guidance and information" but "a source of 
strength and inspiration" (95). What is wrong with preaching can, in part, be 
remedied by embracing such insights from this volume. 
William B. Lawrence is dean and professor of American church history at 
Perkins School of Theology, Southern Methodist University, Dallas, Texas. 
Violence, Hospitality, and the Cross: Reappropriating the Atonement 
Tradition 
Hans Boersma 
Grand Rapids: Baker Academic 
2004,285 pp. hardcover, $29.99 
Revielved by Aaron Perry 
Hans Boersma,].I. Packer Professor of Theology at Regent College, 
considers hospitality as metaphor for the atonement in his Violence, Hospitali!J, 
and the Cross .. From God's work in Jesus Christ, Boersma develops hospitality 
as theological praxis. Even in the use of hospitality, however, Boersma does 
not move away from violence as an appropriate aspect of God's atoning 
work. He draws together moral influence, penal representation, and Christus 
Victor models of atonement by fitting them under the rubric of recapitulation 
and exploring how they illuminate the hospitality metaphor. 
Boersma breaks his work into three parts: First, he deals with the divine 
virtue of hospitality; second, he works out hospitality as displayed on the 
cross; third, he gives direction for the Church to display hospitality in response 
to God's display of hospitality to humanity. 
First, Boersma explicates his understanding of hospitality. Being a divine 
virtue, hospitality is best understood as "God's embracing welcome of sinners 
into his eternal home" (26). Operating with an Augustinian definition of 
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violence as use of coercion, whether physical or non-physical, that causes hurt 
or injury, Boersma believes that God uses violence to achieve his purposes of 
hospitality. Boersma says that anger is God's appropriate response to his 
love rejected. God is willing to act violently, if it serves his loving purposes. 
He cites and critiques the work of Levinas and Derrida to show that pure 
hospitality-hospitality without judgment, analysis, or classification, increases 
violence as it could welcome devils into the community. While pure hospitality 
is not impossible, it is not yet. So, he urges patience for Derrida regarding his 
desire for absolute hospitality. 
Boersma then critiques the Calvinist doctrine of predestination, arguing 
that if God eternally condemns some that violence is drawn into the Triune 
life of God. Boersma also fleshes out what it means for God to display what 
he calls "preferential hospitality" for the poor. God's hospitality is always 
exhibited in real places, at real times, and in real history. This demands that 
God show favor to some over others and the Scriptural narrative, says Boersma, 
witnesses to God acting in favor of the poor and oppressed. 
In section two, Boersma uses the metaphor of hospitality to consider 
God's work on the cross. How hospitality gets worked out is the function of 
different atonement models, so Boersma attempts to highlight the common 
threads of moral influence, penal representation, and Christus Victor models 
under the work of recapitulation: God welcomes sinners in each of these 
models. 
Boersma completes his work by considering hospitality as praxis. He 
addresses the Church, emphasizing the need for hospitality in forms of 
evangelism, and in the practices of baptism, Eucharist, and penance. The 
suffering that may come from hospitable practices is meaningful because it 
exhibits part of the hospitality God offers in Christ. Finally, Boersma interacts 
with both liberation theologians and Radical Orthodoxy to consider hospitality 
as social justice. He criticizes Radical Orthodoxy's "monopolizing" of the 
Church to the exclusion of the secular authorities. While he admits the 
redemptive act of martyrdom, Boersma wants the church to provide resources 
and "give space" to the state to "curb injustice and to promote hospitality" 
(255). 
I have one critique of Boersma. Why is anger an appropriate response of 
God to his love's rejection? While Boersma believes that a lack of anger 
would make God indifferent (49), I wonder whether other reactions-sorrow, 
confusion, frustration-would be more appropriate. As well, Boersma's 
venture into political theology in the final chapter would benefit from 
interacting with the work of Oliver O'Donovan, especially his description of 
political authority in relation to the authority of the church. 
Boersma's work excels in two ways. First, it is extremely contemporary 
and current. Boersma is not afraid to work with contemporary philosophers 
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in an unapologetically theological way. His work with radical orthodoxy also 
keeps this book on the theological cusp. Second, Boersma's fearless yet 
considered appropriation of the notions of substitution and violence 
continues a vital dialog. 
Aaron Perry is a student at Asbury Theological Seminary in Wilmore, 
Kentucky. 
Postcolonial Imagination and Feminist Theology 
Kwok Pui-lan 
Louisville, Kentuclg: Westminster John Knox Press 
2005, xi, 252 pp.paper, $24.95 
RevieuJed lry Dana L. Robert 
Kwok Pui-Ian is a distinguished theologian, originally from Hong Kong, 
who teaches at the Episcopal Divinity School in Cambridge, Massachusetts. 
For the past few years, she has been promoting a postcolonial feminist 
approach to theological studies. This latest book is a collection of Kwok's 
essays that assembles her recent thinking on the subject. 
Although defInitions of postcolonial method differ according to academic 
discipline, as a theologian Kwok uses the interaction of colonialism and 
gender as lenses through which to scrutinize several categories of religious 
studies, including biblical studies, theology, and comparative religions. She 
argues that although "progressive theologians" have employed "critical 
categories such as gender, class, and race in their works" (7), they have failed to 
analyze the degree to which existing scholarship reflects the bias of colonial 
elites, ranging from Paul in the New Testament, to St. Augustine and other 
church fathers, down through church history to modem-daywestem academics 
and the people they have educated. The fIrst section of the book contains 
Kwok's personal and intellectual interaction with postcolonial theory in 
religious studies. The second half of the book is more constructive, as she 
applies postcolonial feminist analysis to important themes, including political 
theology, christology, inter-religious dialogue, and environmentalism. Some 
repetition is unavoidable, as the essays were not initially designed for a book. 
For those uninitiated into postcolonial theory, the cumulative force of the 
fIrst essays is an avalanche of negativity, as Kwok abstracts the salient points 
from dozens of thinkers, thereby deconstructing and questioning multiple 
mainstream discourses in religious studies. The role of the "critical theologian" 
is "to raise new questions that have not been asked before or to point to new 
avenues of thought that may have been overlooked or suppressed" (169). 
The function of the "postcolonial imagination" is to strip away the layers of 
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elitist, western-dominated, universalizing and globalizing scholarship and 
thereby prioritize the "local," including voiceless women from oral cultures, 
and the victims of colonial aggression. From a Wesleyan perspective, the 
most interesting essay in the first section is chapter two, where Kwok 
deconstructs the "sources and resources of feminist theology from a 
postcolonial perspective" (53). As she unpacks the quadrilateral of scripture, 
tradition, reason, and experience, the only normative source for theology 
remains experience. Yet experience must also be critiqued for the privileged 
social location of the professional theologians, even the postcolonial ones 
like Kwok herself (76). 
In the second half of the book, Kwok's method yields some creative new 
insights. In christology, for example, she applies the concepts of "hybridity" 
and "borderland" to the divine/human nature of Jesus (171) and argues for 
the continued fluidity of images of J esus/ Christ in marginalized 
communities. She takes on the academic study of comparative religion to 
argue for an approach that theologizes religious difference rather than the 
usual dialogic search for similarities. Evangelical scholars might enjoy Kwok's' 
challenges to the hegemonic tendencies of now "classic" middle-class, white 
feminist theology, including her nuanced approach to such liberal shibboleths 
as inclusive language. 
Although I found much that was stimulating and creative about these 
essays, virtually every chapter of Kwok's book contains a non-contextual, 
formulaic equation of Christian mission with hegemonic colonialism and 
heterosexist male eroticism. Kwok's view of mission was formed by her own 
research into the written texts of female missionaries in China a century ago, 
as well as the anti-colonial critiques of other theorists and her own social 
location as someone colonized by the British. This book caricatures the idea 
of mission and misses the point that Christian mission at its core is about 
cross-cultural relationships of hope, despite the limitations of politics and 
power. It was an anticolonial mission theorist, the Anglican Max Warren, 
who wrote 50 years ago that "our first task in approaching another people, 
another culture, another religion is to take off our shoes for the place we are 
approaching is holy." 
For Further Reading: 
Kwok Pui-lan, Introducing Asian Feminist Theology, (2000). 
Kwok Pui-Ian, Chinese Women and Christianity, (1992) . 
Kwok, edited with Laura Donaldson, Postcolonial ism, Feminism, and Religious 
Discourse, (2002). 
Dana L. Robert is Truman Collins Professor of World Christianity and the 
History of Mission at the Boston University School of Theology. 
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Contextualization in the New Testament: Patterns for Theology and 
Mission 
By Dean Flemming 
Downen Grove, IL: InterVarsity Press 
2005, 344 pp.,paper, $26.00 
Reviewed by MichaelA. Rynkiewich 
I wish I had written this book. Like other anthropologists working in 
seminaries, I teach contextualization. This is a stumbling block to those who 
have been primed to resist what they see as compromise and syncretism. The 
safest road seems to be to reject all contextualization and hold to a naive 
realist view of Scripture. Therefore, the best strategy for advancing 
contextualization is to demonstrate that it is not something new, and that, in 
fact,Jesus did it, Paul did it, and the other apostles did it. I used to make this 
argument with a limited number of obvious examples: Christos, kyrios, logos, 
pleroma, and so on. But my approach was limited to the level of words. 
This book delves deep into the mystery of how contextualization was 
done in the New Testament. It deals with concepts not just words, with 
paradigms not just themes, with process not just results. Dean Flemming 
examines the hermeneutical processes of contextualizing. He has the 
credentials (ph.D. from Aberdeen, now professor of New Testament) and 
the experience (taught at the Asia-Pacific Nazarene Theological Seminary in 
the Philippines, teaches now at the European Nazarene College in Germany) 
to address both Scripture and culture. The book provides a representative 
sample of contextualization in the writings of Luke, in the writings of Paul, 
in the Gospels and in Revelation. 
Yet the foundation for the process of contextualization is not a text, but 
the incarnation of Jesus into the culture and language of first century Judaism. 
Even within that setting there was diversity, so Flemming demonstrates how 
'Jesus spoke differently to the crowds than he did to the Pharisees, differently 
to Nicodemus than to Peter," and that "He tailored his exposition of the 
gospel to the situation at hand" (21). Flemming appropriately claims that 
Jesus himself is the model par excellence for the church's task in every generation 
and every cultural setting. 
However, it is in the words and practices of Jesus that a tension is 
revealed, a tension inherent in all mission work. "But at the same time,Jesus 
came to transform the human institutions he entered, and as a result the 
Incarnation retained a universal significance" (22). The real trick, to which 
Flemming returns throughout the book, is to proclaim and demonstrate the 
gospel in culture while also critiquing and transforming the practices of the 
culture itself. 
Insofar as contextualization "has to do with how the gospel revealed in 
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Scripture authentically comes to life in each new cultural, social, religious and 
historical setting" (13-14), then the challenge is not just for missiologists but 
also for ecclesiologists, not just for the traditional mission fields but for 
America and Europe, not just for the missionary but also for the pastor as 
well. 
While most of the conversation until now has been based on an 
anthropological or linguistic model, Flemming wants us to begin with the 
New Testament because "it provides 'stories of contextualization'" and " the 
writings are themselves examples of the church's theological task" (15). What 
is that task? It is "the task of incarnating the gospel within the life worlds of 
contemporary people in transforming ways" (116-117). 
Flemming himself honors this task in each chapter by proposing what 
following the New Testament process of contextualization might mean for 
the church today. For example, he notes that "For Luke, the heart of the 
gospel lies not in a series of christological propositions but in the story of 
Jesus of Nazareth" (42). Thus, the stories of Cornelius and the Jerusalem 
council that describe "a church on a journey to a deeper understanding of its 
identity as the one people of God comprised of two distinct cultural groups 
who believe in J esus," resonate today with identity issues in the North 
American churches, issues that surface around the tendency to maintain 
homogenous memberships and to react nationalistically to immigration 
Issues. 
Our understanding of the issue of identity continues to be transformed 
in anthropology. At one time, people tended to think in terms of discrete 
groups, each with a sharply defined identity. Thus, we thought we could 
divide the world into bands, tribes, and kingdoms (nations). Any deviation 
from that model was blamed on colonialism, urbanization, and globalization. 
Now it is becoming clear that the world never was like that and it is certainly 
not like that now. Instead, while cores may differ, peripheries do overlap. 
Many people in the world demonstrate a hybrid identity, shift back and forth 
between two or more different identities, and/ or share in a variety of identities 
from local through regional to the global arena depending on the context, the 
opportunities, and the opposition. 
Flemming recognizes this in his discussion of Paul 's cultures, Paul's 
contexts and, thus, Paul's hermeneutics. Paul was fluent in several cultures, as 
were his audiences, and thus Paul could draw on the hermeneutical and 
contextual principles of several traditions. This implies a contextuality and 
flexibility to Paul (and by implication the other writers) that has hitherto not 
been sufficiently recognized . There is more to becoming "all things to all 
people" than meets the eye. There were times when Paul even chose to be a 
Jew, and that choice confirms the view that identity is constructed and 
contested. 
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Finally, to Flemming's assertion that "All theology is contextual theology," 
I would add that "all hermeneutics is local hermeneutics." If we are serious 
about Jesus becoming real in every context in order that he may reign as Lord 
of every context, then it can be no other way that the incarnational way. I am 
glad Flemming wrote this book. 
Mike Rynkiewich is professor of anthropology at Asbury Theological 
Seminary in Wilmore, Kentucky. 
Rabbi Paul: An Intellectual Biography 
Bruce Chilton 
New York: Doubleday 
2004,335 pp., hardcover, $24.95 
RevieJved ry Dale F Walker 
Bruce Chilton writes prolifically about early Christianity, early Judaism, 
and their interrelationships. His purpose in Rabbi Paul, as in several other 
writings, is largely biographical: a way between exegetical dissection of the 
letters and theological exposition: "In Paul's case you cannot know the literature 
apart from the person, apart from appreciating the dynamics of his interaction 
with others. Then you can savor both his magnificent insights and his brutal 
rages" (291). 
The biographical information of the letters and of Acts is set in the 
context of Judaism and Hellenistic culture, and focuses on Chilton's 
hypotheses of what might have taken place. He explicitly tells us that" any 
historical findings we might offer are by way of inference: What we believe 
happened to produce the texts as we can read them" (295) . 
The result is a very readable narrative, taking us from Paul's youth in 
Tarsus, in a prominent tent-making family, to Jerusalem, and to the vision of 
Christ on the Damascus road. Then follows the contentious contender, the 
struggles over what the gospel is, from the early ministry and the Jerusalem 
Council, to the ministry in Corinth, Ephesus, the "sacrifice in the Temple," 
and death in Rome. 
The story is largely traditional. The Acts framework and chronology is 
used, and valued. I Thessalonians was the first letter. Timothy was the travel 
companion of Acts, was responsible for the developed form of Philippians, 
Colossians, Ephesians, and edited the collection of the letters. The Pastorals 
represent a later updating of Paul's legacy. Chilton's main narrative is followed 
by a summary of the chronology of events, and some 40 pages of valuable 
notes, discussion of sources and bibliography. 
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Memorable, and probably most controversial, parts of the book are 
Chilton's reconstructions of the relationships and confrontations of Paul 
with the other leaders: Barnabas, Peter,James, Silas, and the churches. The 
reader can compare Chilton's inferences with other similar projects to determine 
where the greatest degree of plausibility lies. In accord with Chilton's interests, 
a lot of attention is given to Paul as a Jew, and his conflicts with other 
understandings of what Judaism is, in relation to the Gospel. Here the last 
word, however, has not been written. Chilton hardly engages Romans 9-11, 
for example, in his narrative. Still, there is plenty of meat here, and an 
invitation to develop this further. "The more we delve into the man and his 
thinking, the closer we approach the inner flame that once ignited a new 
religion." (xvi). 
For Further Reading: 
Donald H. Akenson, Saint SauL· A Skeleton Key to the Historical Jesus. Oxford: 
Oxford University Press, 2000. 
Bruce Chilton, Rabbije.ru.r:An Intimate BiograpJy. New York: Doubleday, 2000. 
Bruce Chilton and Jacob Neusner, judaism in the NeJJJ Testament: Practices and 
Beliefs. London: Routledge, 1995. 
Rainer Riesner, Paul's EarlY Period: Chronology, Mission Strategy, Theology. Grand 
Rapids: Eerdmans, 1998. 
Ben Witherington, III, The Paul Que.rt: The Renewed Search for the jeJJJ of Tar.rus. 
Downers Grove: InterVarsity Press, 1998. 
Dale F. Walker is an adjunct professor in the E. Stanley Jones School of 
World Mission and Evangelism at Asbury Theological Seminary in Wilmore, 
Kentucky. 
---------------
Sweet and Blessed Country: The Christian Hope for Heaven 
John Saward 
Oxford: Oxford University Pres.r 
2005, 195 pp. cloth, $19.95 
Revielved by Jerry L. Walls 
This book on heaven takes a rather distinctive approach to the subject. 
The author,John Saward, is a Roman Catholic priest who is also a Fellow of 
Greyfriars Hall, Oxford. Saward's approach to the Christian doctrine of 
heaven is to contemplate and expound the theological content of an image, 
namely, an altarpiece entitled The Coronation of the Virgin, painted in 1453 by 
Enguerrand Quarton for the Charterhouse of Villeneuve-les-Avignon. The 
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image is beautifully reproduced in color on the cover of the book as well as 
inside it. 
As Saward notes, this image is like an icon of the whole Roman Catholic 
creed. In expounding the painting, he discusses not only matters of ecumenical 
orthodoxy such as Trinity and atonement, but also Catholic docttines such as 
purgatory, transubstantiation, and the Marian dogmas. His discussion of 
these doctrines takes further distinctive shape by his choice to examine them 
with the aid of several monastic theologians, namely, St Thomas Aquinas, St. 
Bede the Venerable, Columba Marrnion, Abbott Vonier and Denys the 
Carthusian. Saward thinks Denys an especially appropriate choice for this 
role, not only because he was a prolific writer known as the ecstatic doctor, but 
also because he was an exact contemporary of the painter of The Coronation. 
Quotations from these theologians, as well as other Catholic writers, several 
of them rather lengthy, appear frequently throughout the book. 
The first chapter, "The Blissful Sight of the Trinity," is an account of the 
doctrine of the beatific vision. In explaining why intimacy with God in 
heaven represents our true fulfillment, Saward comments on matters ranging 
from the role of our physical bodies in beatitude to the traditional teaching 
that there will be different degrees of reward for the blessed. The second 
chapter, "Opening Heaven's Gates," discusses how the death, resurrection 
and ascension of Christ secure our salvation. This chapter includes several 
pages on the Eucharist and its power as a means of grace that draws us to 
heaven. The third chapter, "Heaven Lost and Heaven Longed For" is about 
hell and purgatory, respectively. In his discussion of hell, Saward takes a 
stronger view than many of his fellow Roman Catholic theologians in holding 
that it is not only a possibility that some will be lost, but that in fact some 
surely are. His final chapter, ''Ave Regina Caelorum: Heaven's Sweet Queen," 
expounds the Catholic view of "the Mother of God" with sections on the 
dogmas of her immaculate conception, perpetual virginity, and bodily 
assumption. 
Saward's book is devotional theology at its best. His discussion of central 
Christian doctrines around the theme of heaven is a vivid demonstration of 
why theology is not primarily a speculative enterprise. Rather, nothing less is 
at stake in our theologizing than our eternal happiness and well being, and 
this lends to our investigations a sharply personal urgency as well as significant 
practical demands. This sort of seriousness pervades Saward's book. 
His book is also a handy primer in Roman Catholic theology. In addition 
to the extensive quotes from classical sources, there are numerous endnotes. 
The Roman tone of the book may be off-putting in places for Protestant 
readers. In several passages, he seems to have in mind a monastic readership, 
and at one point he opines that "the culture of the West was deeply and 
almost fatally wounded by the destruction of the institutes of consecrated 
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life during the Protestant revolt of the sixteenth century." Likewise, his 
defense of Marian theology may strike Protestant readers as the product of 
overly warm pious imagination. For instance, he follows Denys in surmising 
that Mary was more beautiful, even in the physical sense, than any of the 
other beauties of the Bible, indeed, "the loveliest among the daughters of 
men." And in defending the doctrine of perpetual virginity, he contends that 
she was in no way torn by the birth of Christ. ''As he entered, so he leaves 
wid1 infinite delicacy." Saward's commitment to traditional Cad10lic arguments 
is also dubious philosophically. In his introduction, he reiterates some classic 
arguments for immortality as well as for the immateriality of mind, which he 
takes as proofs, without giving any indication of the sort of philosophical 
challenges such arguments face. 
Still, this is a beautiful book, both in its physical production and in its 
content. Protestant as well as Cailiolic readers will filld much to nourish their 
souls and to inspire them as they pursue the way to "the sweet and blessed 
country" that is the goal of their faith and hope. 
Jerry L. Walls is professor of philosophy of religion at Asbury 
Theological Seminary in Wilmore, Kentucky. 
The Asbury Journal 62/2: 127-134 
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Evangelical and Methodist: A Popular History 
Riley B. Case 
Nashville: Abingdon Press 
2004,320 pp., paper, $25.00 
Reviewed I:Y Kenneth]. Collins 
American evangelicalism is seldom aptly defmed. Often its critics give new 
meaning to the terms "stereotype" and "caricature" in their assessments. For 
the most part such critics end up telling us more about the non-evangelical 
theological movements in which they participate than about evangelicalism 
itself. And when Methodist evangelicalism, itself, is under review the problem 
is actually compounded due to ascertaining the substance of the "Methodist" 
component in the midst of some many fads, agendas and ideologies that vie 
for attention. Riley B. Case has entered this difficult and contested environment 
and has written, remarkably enough, a work that is balanced, supported by 
significant research, and helpful in its conclusions. 
The central thesis of Evangelical and Methodist is that the Good News 
movement of the United Methodist church is not suitably defined when it is 
seen as a "conservative reaction" to the social and political unrest of the 1960s 
and 1970s. Indeed, to defme any movement as a "reaction" stacks the deck in 
a prejudicial way by suggesting that one's own group preferences are (and 
should be) the leading ones (with initiative, foresight and creativity), and all 
other groups are therefore reactions, perhaps even annoyances, to such 
"progressive" leading. In developing his thesis whereby the Good News 
movement might be more accurately defined, Case distinguishes two forms 
of Methodism: populist and establishment. The former embraces moral 
crusades, circuit preachers, revivals and camp meetings. The latter includes tall 
steeples, rented pews, robbed choirs, denominational journals, colleges and 
bishops. The history of Methodism, then, can be understood in a more 
populist fashion as the tension between these two leading movements. 
Charles Keysor, one of the early lights of the Good News movement, 
was galvanized into action upon reading the 1969 issue of the United 
Methodist Teacher I and II which stated: "The drama of Jesus would be far 
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stronger and make a far greater appeal to this post-Christian age without all 
this supernatural claptrap brought in at the end with a dead man suddenly 
brought back to life again." Indeed, frustration over the church school 
curriculum essentially launched the Good News movement. In time other 
crises emerged in terms of doctrine, faith and even the mission of the church 
itself. In this problematic context in which establishment Methodism basically 
sought hegemony, often silencing evangelical voices (despite public expressions 
of diversity), evangelical Methodism not only ttied to come to a common 
understanding of such essential doctrines as original sin, the Incarnation, the 
Atonement and the new birth, but it also wanted to distinguish itself in the 
process from sacramentalism (the essence of the faith was in the sacraments), 
confessionalism (the essence of the faith was in the creeds), and liberalism 
(the essence of the faith needed to be adjusted to the ways of modern 
thinking. 
Despite its dettactors, populist Methodist evangelicalism, of which Good 
News is a part, has neither retteated nor died. Instead it thrives in a number 
of parachurch sttuctures such as The Institute of Religion and Democracy, 
The Mission Society for United Methodists, Aldersgate Renewal Ministries, 
A Foundation for Theological Education, Transforming Congregations, 
Lifewatch, The RENEW network for women, Bristol House Publishers, The 
Confessing Movement, and, of course, Good News Itself. In light of this 
and other factors, Riley's conclusion to this readable and engaging history is 
more than warranted: "populist evangelicalism .. is alive and well and 
represents one of the best hopes for renewal in the United Methodist Church." 
God is not Great: How Religion Poisons Everything 
Christopher Hitchens 
New York: TUJe/ve Press 
2007,307 pp.,paper, $14.99 
RevieliJed by Kenneth]. Col/im 
Several books on ad1eism have emerged oflate and a few have even made 
it to the New York Times bestseller list. The "new ad1eists" as they are called, 
Daniel D ennett, Richard Dawkins and Sam Harris among them, have been 
joined most recendy by Christopher Hitchens, conttibuting editor of Vanig 
Fair, whose own conttibution to this genre is supposedly the second most 
popular book in North America as I write this review. 
Though this new cultural trend attempts to wrap itself in the mande of 
intellectual honesty and free d1inking, what the reader actually encounters in 
these books, especially in that of Hitchens, is a diattibe against religion in 
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which no attempt at being fair is ever made. "Throw enough mud, with the 
hope that some will stick," aptly characterizes the basic approach throughout. 
All of this is quite surprising especially since Hitchens has been hailed as one 
of the top 100 intellectuals in the West (he was number 5), but his most 
recent work does not even compare favorably, in terms of either style or 
content, with much earlier attempts, that of Celsus in the third century, or of 
Ludwig Feuerbach, in the nineteenth. An equal opportunity critic, Hitchens 
finds little value in Judaism, Christianity, Islam or in the various Eastern 
religions. Indeed, the relation that holds between astrology and astonomy 
[sic] (the work unfortunately has its typos), is supposed to characterize that 
between religion and philosophy as well. Religion is a dangerous illusion 
(reworking Freud's thesis), so we are warned, and it often has destructive 
consequences. 
In Hitchen's distorted world, resembling a carnival mirror, believers are 
ignorant; slavery was of religious design; religion, despite much evidence to 
the contrary, does not cause people to behave in a more civilized manner; the 
Old Testament is a "nightmare," (a judgment that verges on anti-Semitism 
especially when ancient Jews are referred to as ''Yokels'') and the New Testament 
supposedly "exceeds the evil of the Old one." In each case, however, Hitchen's 
has mistaken a much touted claim for an actual reasoned argument of which 
there is surprisingly little in this oddly drawn book. In fact, in the chapter on 
the New Testament, one finds a careful consideration of neither how oral 
tradition prepared the way for the later written works, nor how diverse genres 
emerged. Instead, the chapter is dominated by a discussion of Mel Gibson's 
views on Christianity, a consideration of a second-rate radical New Testament 
scholar's work, and a foray into the Roman Catholic church's teaching on 
Mary, little of which (the Immaculate Conception and Assumption into 
heaven, for example) is actually found in the pages of the New Testament 
itself! However, Hitchens is so eager to criticize religion in general and 
Christianity in particular that he apparently has forgotten the basic principle 
of good judgment: first understand, then assess; first describe, then criticize. 
To be sure, the complicated, profound and sophisticated nature of both the 
Old and New Testaments floats by Hitchens like a blur. Given his premises, 
he has no explanation as to why the Bible is and remains the best seller of all 
time. 
The credibility of the book is further undermined by repeated factual 
error. In a way similar to Sam Harris' book, The End of Faith, Hitchens 
stumbles when it comes to the history of Christianity and the Bible. Thus, in 
criticizing the celebration of Christ's birth at the turn of the millennium, a 
timeframe that Hitchens derisively calls "an odometer for idiots," he repeatedly 
insists that Christ was born in 4 A.D. though most competent NT scholars 
would argue for a date of about ten years earlier, that is, either 6 or 5 B.c. 
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Moreover, when Hitchens derides the Millerite movement in America in the 
nineteenth century (which eventually issued in the Seventh Day Adventist 
denomination), he insists on referring to its leader as George-not the correct 
William-Miller. Add to these missteps Hitchens' penchant for making 
unsupported blanket statements such as "the metaphysical claims of religion 
are false," and "faith .. that can stand up at least for a while in a confrontation 
with reason is now plainly impossible," and it becomes abundantly clear why 
readers will become disappointed if they are actually looking for carefully laid 
out arguments in this book. 
What arguments do emerge, however, in this work are more akin to 
name-calling and ad hominem attacks than anything else. For example, the 
entirety of American evangelism is dismissed as a "heartless con" in which 
"second-string characters" (has Hitchens ever heard of the names Jonathan 
Edwards, Charles Finney or Phoebe Palmer?) bilk the people. The exclusive 
lens that is employed here is "Elmer Gantry comes to town," in which the 
following precept (the stuff of which stereotypes are made) ever holds true: 
"You saps keep the faith. We'll just keep the money." And in terms of the 
intelligent design movement (which by the way is repeatedly confused with 
creationism, though intelligent design does not necessarily imply theism), 
Hitchens never once cites the careful and well-nuanced thought of someone 
like William Dembski, a key leader in the field, but simply refers to this 
movement as a "stupid notion" and considers its adherents to be "boobies." 
However, no matter how strongly felt or asserted a sentiment is, contempt is 
not an argument. If the intelligent design movement is intellectually 
problematic, then cite the reasons why this is so. But this is something 
Hitchens never does, perhaps because he is unable to do so. 
The unending negative perspective, the evident melancholia that becomes 
increasingly tedious and downright boring as the work progresses, is not 
only directed at movements but also at individuals. Key leaders in the church 
such as Augustine, Aquinas and Newman are all described as "laughably 
ignorant" (Has Hitchens ever read the Summa Theoiogiae?); Billy Graham, that 
icon of American evangelicalism, is derided as a man "whose record of 
opportunism and anti-Semitism is in itself a minor national disgrace"; and 
little of Martin Luther King,]r.'s social and political achievements are explored; 
instead, the focus is on his moral failings. 
Given the rambling, disjunctive form of thinking present in God is not 
Great, one is stunned by the conclusion of the book in which Hitchens calls 
for a "new Enlightenment." Not liking very much the postmodern tendency 
to include all groups, even religious ones, in the conversation, Hitchens much 
prefers the good old days when religion was excluded in the name of scientific 
objectivity and rationality, and when separation of church and state was 
understood principally as a separation of church and culture with the result 
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that that nothing less than a naked public square emerged. Hitchens does not 
want to debate theologians or historians. He wants to silence them. So much 
for "free" thinking. 
In the end, careful, fair-minded readers will likely conclude that Hitchens 
has either mis-titled his book or else he has let the theme entirely get away 
from him. To be sure, Hitchens never tackled the philosophically challenging 
topic of God. Instead, he focused simply on believers. His proposition, then, 
that the "proper study of mankind is man and woman," is something of a 
puzzle since he has given every indication that he despises with all the invective 
he can muster so very many of those men and women. The book then is not 
actually about the pros and cons of belief in God. Rather it is an excellent 
illustration of why misanthropes should not write books that purport to be 
about theology. 
Sanctified Sanity: The Life and Teaching of Samuel Logan Brengle 
David Rightmire 
Alexandria, Virginia: Crest Books 
2003,235 pp., paper, No price given. 
Reviewed by Kenneth]. Collins 
It is now more than 70 years since the passing of that great paladin of 
holiness, Samuel Logan Brengle, commissioner of the Salvation Army. 
Sensing that most of the secondary literature on Brengle is now dated and 
lacks a significant treatment of his theology, David Rightmire has produced a 
very readable book that addresses both of these issues. 
Sanctified Sanity, a title that suggests something of the purity and balance 
of Brengle's ministry, is divided into two sections. The first one treats Brengle's 
life and ministry in which readers learn that his holiness classic Helps to Holiness 
was originally penned as a series of articles for the Salvationist Magazine War 
Cry while the leader was recuperating from an injury caused by a brick-throwing 
malcontent. The pivot of this first section, however, is not the injury done to 
this man of God but the second blessing of entire sanctification that Brengle 
received on January 9, 1885 in his room in Boston. It is this date that Brengle, 
himself, referred to repeatedly throughout his life as his day of days, revealing 
the importance he attached to experience in his overall theology. And the 
young Brengle was prepared for this rich reception of grace, in part, by sitting 
under the teaching of none other than Daniel Steele. 
The second section of this book considers Brengle's holiness theology as 
a re-balancing of holiness doctrine in the tradition of Wesley. That is, by 
stressing both an instantaneous reception of entire sanctification (since this 
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grace is available to the children of God now) as well as the process often 
entailed before one receives an assurance of this heart purity, Brengle's teaching 
on entire sanctification can be seen in some sense as a corrective of Phoebe 
Palmer's altar theology. Nevertheless, Brengle departed from the tradition of 
Wesley, in some respects, by laying down the requirement of witnessing to 
the second blessing as a condition of keeping it. In light of this and other 
concerns, Brengle's chief significance for contemporary readers may not be his 
faithful and careful explication of John Wesley's doctrine of entire sanctification 
as Rightmire seems to assume (for that we must look elsewhere), but his 
great and apparently abiding influence on the holiness teaching of the Salvation 
Army, an influence that is best understood not in terms of eighteenth century 
England but in terms of nineteenth (and early twentieth) century American 
holiness theology. 
Wesley and Men Who Followed 
lain H. Murray 
Carlisle, PA: Banner of Truth Trust 
2003.210 pp., paper, $21.00 
RevieJved by Kenneth J. Collins 
Biographies of John Wesley have been written by authors who have been 
critical of Evangelicals (Henry Rack), by atheists (Roy Hattersley) and by freelance 
writers who contribute regularly to the Ship of Fools website (Stephen 
Tomkins), so why not have a biography by a minister of the Presbyterian 
Church in Australia who currently lives in Edinburgh? lain Murray's Weslry 
and the Men Who FolIOlped is just such a work. 
Murray's interests, however, are far more than biographical and the book 
itself is divided up into four main sections: 1) Wesley; 2) Men Who Followed 
(William Bramwell, Gideon Ouseley, and Thomas Collins); 3) Against 
Unquestioning Following-a section that includes treatments on justification 
and Christian perfection; and 4) Methodism, With and Without the Holy 
Spirit. Concerning the first section, that is, material on Wesley, Methodist 
readers will be happily surprised to learn tl1at this Presbyterian author clearly 
identifies it as a problem that in some circles George Whitefield has often 
been represented to the disadvantage of John Wesley. 
In terms of Wesley's spiritual journey, at first glance it appears as if Murray 
is offering a conservative reading of John Wesley's Aldersgate experience 
since he claims that "Had he died before 24 May 1738, his name would have 
been unknown to history." In addition, Murray rightly notes that the 
Evangelical Revival was concerned with the question not only how one 
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becomes a Christian but also what is the evidence that such a Christian 
profession is rea!. However, a further glance reveals the substance of his view 
especially when Murray contends in an abrupt way that the "once-popular 
assumption that Wesley was 'converted' at Aldersgate begins to fall apart." 
The problem here, of course, is that the author does not detail the theological 
reasoning to substantiate such a claim. For one thing, he fails to indicate that 
Wesley understood the faith of a servant not simply in one way, but in two 
key ways, one of which does not imply either justification or the new birth 
since such servants are under the "spirit of bondage," in other words, they 
remain under the "power or dominion of sin." Moreover, when the standards 
of what it means to be a (real) Christian that Wesley laid out in his sermons, 
"The Marks of the New Birth," and "The Great Privilege of Those who are 
Born of God," are brought to bear on the Georgia narrative, it is simply 
impossible to claim that Wesley then had "the proper Christian faith ." 
Murray, however, is far more able in his analysis when he considers Wesley 
in the context of his many theological disputes . He points out, for example, 
that Wesley may have misunderstood some of his controversial dialog partners, 
James Hervey for instance, because he repeatedly viewed their work through 
his own ongoing fear of antinomianism Oawlessness) . For one thing, Hervey 
had argued that the Christian's standing in the righteousness of Christ, 
"yields new and nobler motives to all holy living." Beyond this, Murray 
makes yet another contribution to the field in his refreshing honesty in an 
analysis of the contemporary scene. He points out, in a way that will surely 
roil establishment Methodism, both in Britain and North America, that 
"twentieth century Methodism was as weak as the religion it initially 
challenged." Clearly, Murray's diagnosis is accurate. However, he fails to 
understand the theological shifts, some of them quite subtle, that led to such 
a weakened state. 
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Grace Notes 
Layering Small Grace Upon Small Grace 
TERRY C. MUCK 
God's truth comes to us from different places at different times. Each 
truth event sounds a small note of grace that together, if we listen, make up 
the musical score of God active in the world today. Listen to these ten small 
notes of grace from ten recent books. 
AdamSharr 
Heideggers Hut 
Cambridge: MIT Press, 2006 
Jung had his round stone house and Thoreau his cabin on Walden Pond. 
Heidegger had a hut. If Jung's stone house reflected (and excised?) his 
psychological demons, and Thoreau's cabin served as an ideological icon, 
Heidegger's hut created the physical conditions under which he thought (and 
wrote) best. Heidegger had die Hutte built in summer 1922. He retreated 
there often over the next five decades, using the 3-room, 6 by 7 meter wood 
structure as a writing place where his most famous philosophical texts came 
into being. 
Die Hutte gave Heidegger three things: (1) A centering datum, the one 
real thing that existed above all others-his retreat house in the Black Forest 
mountains of Bavaria. It was an anchor in life's flux. (2) A set of ready made 
categories, metaphors, and analogues that best expressed his philosophical 
thought. He discovered these categories in the changes of the seasons, the 
unpredictable, sometimes violent weather, the enduring cycle of night and 
day, the life-giving water from his constantly flowing spring; (3) Hope. He 
saw his hut as somehow unsullied by city life, a life that is less authentic 
because of its artificial overlay of roles and expectations and technological 
tropes. The hut, shorn of most of these things, offered him the potential 
freedom, the relative human freedom that is the only seedbed for creative 
thought. 
To be sure, each of these three "blessings" came to be abused. His localism 
(provincialism) was used by the Nazis (at first aided by Heidegger himself) as 
a rationale for German ethnocentrism. His love of nature displayed some of 
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the more questionable side effects of German romanticism. And his quest 
for human freedom too often moved his thinking along the spectrum toward 
the Nietzchian nihilism to which the glorification of human autonomy can 
often lead. 
But it is difficult not to be attracted to Heidegger and his hut. This book 
is written by an architect interested in showing the dialectical influences of 
philosophy on physical space and physical space on philosophy. 
Timothy Larsen and Daniel J. Treier, editors 
The Cambridge Companion to Evangelical Theology 
Cambridge: Cambridge University Press, 2007 
As an important worldwide movement within the orthodox Christian 
tradition, evangelicalism is deserving of a volume in the "Cambridge 
Companion" series. Eighteen essays assess the state of important evangelical 
doctrines (such as God, Christ, justification, ecclesiology), crucial interfaces 
with current sociological issues (such as gender, world religions, and the arts), 
and concise regional reports on evangelicalism in Asia, Latin America, Africa, 
Europe, and North America. 
The articles are written by a fine collection of worldwide scholars and 
practitioners of evangelicalism. Perhaps the most valuable part of this 
companion are the concise bibliographies at the end of each essay. Although 
the essays themselves will be quickly dated (some already are just in the lag 
between writing and publication), the list of ten to fifteen books on each 
topic have good shelf life in guiding the interested scholar to find out more. 
Jack Weatherford 
Genghis Khan and the Making of the Modern World 
New York: Three Rivers Press, 2004 
Anthropologist Jack Weatherford is a revisionist and a modernist. In one 
of his earlier works, Indian Givers, he revised the common notion that it was 
Columbus-led Europeans who brought civilization to the poor, bedeviled 
indigenous peoples of North America with the insight that in many, many 
ways Native Americans bought civilization to the white Westerners. In Cenghis 
Khan and the Making of the Modern World, he does the same for the Mongols 
of the Central Asian steppes. Instead of blood-thirsty hordes of rapine 
savages we discover that Genghis Khan created the largest empire the world 
has ever known, and in the process initiated dynamics that have led to a 
unified China, a unified (at least for a period) Korea, global trade, speedy 
travel, and world commerce-including a paper money system. This revisionist 
urge serves Weatherford well in helping us discover a great world leader 
instead of a mindless savage. 
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Weatherford's modernist urge, however, does not serve as well. The 
revisionist's curse is that subtlety and complexity is lost in the revising. For 
modernists there seem to be only two ethical speeds-good and bad. We 
once viewed Genghis Khan as bad, but Jack Weatherford is here to tell you he 
was good. Sure Genghis killed hundreds of thousands of people in his 
conquests-but he hardly ever tortured anyone. Whereas some of his 
successors (notably Timerlane) publicly humiliated the leaders he captured 
and publicly raped their wives and daughters, Genghis Khan would never do 
such a thing-well, hardly ever. What emerges is as much a caricature of a 
good Khan as the old history's painting of a bad Khan. One suspects that 
the real Khan was a bit more complex than all that. 
Ethne Barnes 
Diseases and Human Evolution 
Albuquerque: University of New Mexico Press, 2005 
Our first school science lessons teach us that germs cause disease. As we 
become a bit more sophisticated, we come to realize that not all germs cause 
disease, that there are "good" germs (commensals) that we live with everyday 
(some even help various bodily functions) , and "bad" germs (pathogens) 
with sinister sounding names (Hanta virus, HIV / AIDS) and creepy shapes 
looming under electron microscopes. In our fear-crazed and entertainment-
saturated societies, some pathogens even become "movie-stars" like the Ebola 
virus did in Dustin Hoffman's movie Contact, personalized serial-killers who 
need to be taken down by the "good-guys"-Dustin Hoffman and his faithful 
sidekick, Anti-Serum. 
Now Ethne Barnes tells us it isn't even as simple as all that. Under certain 
conditions even the good guy commensals can get so stirred up that they 
cause disease, and pathogens aren't always on the rampage-we all have 
plenty of e-coli in our digestive tracts that if located anywhere else would 
make us sick. Perhaps, Barnes suggests, our straight-line, cause and effect, 
medical thinking about "germs cause disease" needs to be augmented by 
recovering a view of disease championed by the ancient Greek Hippocrates 
and most Asian cultures, that disease comes from an imbalance of the four 
humours-yellow bile, black bile, phlegm, blood-in the body and nature. 
Only instead of Hippocrates four humours, we need to substitute a balance 
among the four modern humours: pathogens, genetic dispositions, immune 
strength, and environmental conditions (including geography, culture, lifestyle, 
and physical factors). Germs cause disease, yes, but also dis-harmony causes 
dis-ease. 
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J. A. Scott Kelso and David A. Engstrom 
The Complementary Nature 
Cambridge, Massachusetts: The MIT Press, 2006 
Christian theology is filled with complementary palrs-
which both 
are claimed to be true. Christian theology is also filled with either/or 
opposites-law or grace, true doctrine or false doctrine, good or evil-where 
a clear choice is demanded. A clear sic or non. 
Since it clearly includes both complementary pairs and either/ or opposites, 
Christian theology would make a good case study for the authors of The 
Complementary Nature. Scott and Engstrom argue that we shouldn't have to 
choose between either/ or thinking or thinking because both are 
so prevalent in our world and thought. 
They advance their argument using both philosophy (the philosophy of 
complementary pairs) and a rising branch of empirical science called 
coordination dynamics. Both authors are scientists but seem to handle the 
philosophy side of the argument well. 
Actually, the Christian theology application of The Complemetltary Nature 
would be revealing since the audlors would probably clainl that Christianity's 
complementary pairs should sometimes take eidler/ or forms (i.e. in some 
contexts God acts transcendentally not immanently) and, more problematic, 
that either/ or opposites should sometimes take complementary form (i.e. 
an event is a mixhue of good and evil). 
Brian Daizen Victoria 
Zen At War 
New York: Rowman and Littlefield Publishers, 2006 
This book raises two questions, one of which it answers. It asks whether 
or to what extent Buddhism, and particularly Zen Buddhism in Japan, was 
complicit in the Second World War effort. The answer to that question is an 
emphatic yes. Victoria details statements made by almost all the institutional 
representatives of various Buddhist sects in Japan and shows beyond any 
question dle great lengths they went to provide moral justification and material 
support to the Japanese war machine, using the rational that this war was 
actually an expression of Buddhist compassion: "The sword that kills is 
identical with the sword that gives life." 
The second question is more implicit: To what extent does Buddhism in 
general (that is, non-Japanese Buddhism) and religion in general give support 
to wars within their purview? As a Christian one cannot read this and avoid 
squirming at more than one instance of public statements Japanese Buddhists 
made in defense of Japan's wars against China, Russia, Korea and their 
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colonizing efforts against the same. One wants desperately to believe that it is 
political and economic pressures that bring about these anomalies in religions 
that claim to promote peace and love and justice. That certainly was a 
contributing factor in the case of Japanese Buddhism and WWII. But at 
some point one does have to ask the question about the nature of belief 
structures and how they might be contributing factors also. How is it that the 
teachings of the Buddha, and Jesus, and Muhammed, and Confucius, and 
others, can be marshaled in support of inhumane acts of violence? Victoria does 
not go far in answering this question, but by raising it does us all a service. 
AmartyaSen 
Identiry and Violence: The Illusion of Destitry 
New York: Norton, 2006 
Amartya Sen won the Nobel Prize in economics but writes more these 
days in the areas of philosophy and politics. In this book he describes the 
nature of personal and corporate identity in the 21"' century. He rails against 
those who would deny the importance of individual identity in their work, 
either ignoring it (economists and rational choice sociologists) or over-
simplifying it by insisting people have a primary singular identity (Western or 
Eastern, or Christian or Muslim) and have litde choice about it. He argues 
that this choiceless singularity of human identity will lead us to continued, 
accelerating conflict and violence. 
Instead he insists that people have (1) a plurality of identities (Western, 
Christian, professor, heterosexual, English-speaking, football-loving, etc) any 
one element of which may at different times predominate in their thinking 
and behaving; and (2) have, within certain boundaries choices about what 
identities they adopt. Since this pluralism of identities give people room to 
maneuver they ways they see themselves and their relationships with others 
based on reasoned argument and empirical evidence, seeing people as having 
a plurality of identities, has a better chance of leading us to a world of peace. 
This argument has many implications, of course, for the fields of politics 
and economics, but also is important to Christian theology and mission. 
Seeing people as having a plurality of identities might have some interesting 
ramifications for the ways we define conversion and Christian identity. 
Joanne O'Brien and Martin Palmer 
The Atlas of Religion 
Berkeley: University of California, 2007 
As religion continues to impact our world in both positive and negative 
ways, understanding the roots of these influences becomes increasingly 
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important. Religious beliefs have consequences. Religious belief is not an 
interesting add on to a person's life, it is the determinant of such behavior. 
In a world where in the public mind religious is as religious does, this book 
is a help. 
The authors briefly discuss the history of religion and the history of the 
major religions and their derivatives today. In the second section they give 
reliable summaries of the major religious groupings (as they divide them) in 
the world: Christianity, Islam, Hinduism, Buddhism, Judaism, Sikhism, 
Traditional Beliefs, Roman Catholics, New Religious Movements, and Non-
Believers. In a section called "structures" they give helpful graphs and charts 
of how religions relate to social, political, and economic entities in the world 
today. They end with sections that look at conflicts, tensions, and challenges 
we all face. The strength of the book is its helpful graphics-the text simply 
illustrates the graphics rather than the other way around. 
Christians today must know about the world's religions. This book is a 
good start. 
Cyril H. T. Germon 
A Weslryan in the West: The Diary of William Traylen 
Grovedale, Australia: Germon, 2006 
William Traylen was a Wesleyan Methodist missionary to Western Australia 
in the second half of the nineteenth century. He left an abbreviated diary of 
his travels to Australia and his first ten years of ministry. Thereafter he was 
forced to retire from the ministry because of failing eyesight and opened a 
printing business in Perth. He later sold the printing company and began to 
make wooden implements. He died in 1926 at the age of 83. 
His great grandson here transcribes the diary and then tells as he has heard 
it, the story of William Traylen. The man that emerges from the pages is a 
passionate servant of God seeking holiness every step of the way. In one 
sense he did nothing extraordinary except serve God under difficult conditions. 
Were it not for the love of his great grandson we would never have heard of him. 
In another sense, though, the very ordinariness and faithfulness of his life 
makes for an extraordinary life. It is a life that we should all be proud to have 
lived. His family obviously recognized this and gave us this valuable portrait. 
Don Sailers 
Music and Theology 
Nashville: Abingdon, 2007 
Short books that achieve their aims are more difficult to write than long 
works. This 83-page book summarizes the author's scholarly focus in forty 
years of teaching: The relationship of Christian theology and music. Don 
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Sailers states his goal this way: "[To achieve] a deeper understanding of how 
music can be theological, and theology can be conceived as musical. How 
might theological discourse require music for its realization, and why do 
many forms of music evoke religious awareness that calls for theological 
interpretation." 
Music's theological advantage is that through tunes and words it manages 
to speak to the whole human person in a way that words alone cannot. Most 
theology is written theology. As such it does not speak to the whole human-
body and mind-as music does. Not that music is the complete way of 
doing theology. Much of theology is expressed through action. Music cannot 
replace that, although Saliers devotes a chapter of his book to a discussion of 
how music can be used to motivate and augment theological action in peace 
and justice efforts, for example. 
An excellent, concise expression of a topic important to all Christians, but 
particularly to young people for whom music often becomes a surrogate 
theology. 


